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ABSTRACT: 
This research sought to determine whether the parish education provided by 
a selection of Christian ministers promoted maturation. 
It began with a review of previous descriptions of maturation from both 
Christian authors and psychologists. It isolated the key elements of human 
development and set out a vocabulary to describe them. It selected James 
Fowler's description of faith development as the most useful theory for 
understanding maturation and critiqued this. This research also reviewed 
secular and religious educational theories to ascertain the needs of today's 
adult learners. It concluded that an open Christian curriculum represented 
the most effective approach for stimulating maturation within the parish 
setting. 
Using a phenomenological approach the research undertook two phases of 
semi-structured interviews to ascertain the respondents' vision of maturity, 
the adult education they provided for their parishioners, and the way in which 
this was thought to aid adult development. The respondents were selected 
from Roman Catholic, Anglican, United Reformed, Methodist, Baptist and 
Independent Evangelical churches. 
The results of the research showed that the ministers' had not received much 
educational training. They had poorly explored understandings of maturation 
and education and had adopted traditional denominational teaching 
approaches that focused on preaching and prayer groups. The data 
indicated that the ministers' ability to promote maturation in parishioners was 
hindered by their perceptions of human development and the effect that 
these had on the content of the parish education they provided. Evidence 
was found that the ministers' own levels of maturity could be influencing their 
understandings of the educational needs of adults. As a result the parish 
education appeared unlikely to stimulate critical reflection on important areas 
of tacit knowledge and socialised behaviour. It also ignored the importance 
of interfaith dialogue. Consequently, the parish education they set up failed 
to acknowledge important aspects of maturation. The research concluded 
that the reality of parish based adult education did not reach the standard that 
Christian educationalists indicate it should. 
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... Therefore, go forth, companion: where you may find No highway more, no track, all being blind, 
The way to go shall glimmer in the mind. 
Though you have conquered Earth and charted Sea 
And planned the courses of all the stars that be, 
Adventure on, more wonders are in Thee. 
Adventure on, for from the fittlest clue 
Has come whatever worth man ever knew; 
The next to lighten all men may be you... 
John Masefield 
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CHAPTER1 
Research Question and Introduction to Field of Study 
I The Research Question 
The question that this research seeks to answer is: 
"What are Christian ministers' perceptions of adult maturity, and how do 
these affect the parish education provided? " 
2 The Background to the Research Question 
This research was initiated because of a concern that the needs of adult learners are 
being neglected in the provision of Religious Education within the Christian Church. 
Such education only appears to be considered essential for children. Much time and 
energy is spent on setting up curricula for individuals under seventeen because it is 
said to play a key role in the development of children. Strong lobbying exists to 
include Christian elements in school curricula and churches set up Sunday schools 
to ensure children encounter religious education. The reasons for providing such 
programmes are usually clearly set out and the educational methods discussed. 
Much less time is spent on providing religious education for those who are older. 
Adult Religious Education (A. R. E. ) exists in most parishes but remains of secondary 
importance. The programmes provided depend on the location of the parish and 
can vary greatly. The education given is usually non-formal and general observation 
suggests that the reasons for A. R. E. 's existence are often unexplored. As a 
consequence its aims remain unfocused. 
It appears reasonable to assume that the constructs of maturity held by educators 
are the key to the type of education that they provide. If this is true then it could be 
said that the churches are endorsing a Piagetian model of development - where all 
important development finishes by the age of 16. This prompts the question: do 
adults need A. R. E. if they are to be mature members of the faith community? 
Secular educationalists believe that adults require access to education throughout 
life. Further and Higher Education courses exist for mature students and continuing 
education is a strongly supported activity today. Most Local Education Authorities 
have Adult Education Institutes, and educational activities exist for adults in most 
universities. 
These developments highlight the lack of provision of formal adult education in 
Christian parishes. There is an obvious possibility that parish education is not doing 
justice to its adult members. The question needs to be asked whether the 
constructs of maturity that determine the current state of A. R. E. are denying 
parishioners the chance to learn and develop. 
2.1 The nature of today's society - has the church responded to the emerqing needs 
of adults? 
The needs of adult learners in today's society are commonly discussed in 
educational circles. Liberal education is sensitive to the modernist nature of society 
and the postmodernist critique that is now being applied to methods of teaching. 
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Yet, whilst secular education has changed significantly over the last century, religious 
education in the churches has remained far more static. This raises a question as to 
whether the churches are ignoring the impact of important aspects of living in the 
modern world. If this is true then the Christian churches have not realised that the 
needs of adults have evolved. 
Two significant changes in modern society have had especially large repercussions 
on the aims of secular education. These are technological development and 
multiculturalism. 
Technological development has brought about changes in lifestyle. Dewey 
commented in 1915 that the human mind cannot hope to contain all the knowledge 
that there is. In 1928 Max Scheler wrote that technological knowledge changes 
constantly, evolving at a rate that is difficult to follow. To compound the problem, 
Knowles (1983) and Cupitt (1 976a) have pointed out how the rate of change in our 
lifestyle has also continued to increase. This has exacerbated the difference 
between what knowledge there is and that which humans can hope to learn and 
retain. The logical conclusion of such a situation is that changes in society will 
require the acquisition of new skills. This means that individuals in society will have 
to increase the speed at which they learn new skills to cope in a rapidly changing 
society. 
Modern day society has also become increasingly multicultural. Towns and cities 
often contain a high mix of different races and cultures. At the same time, increased 
access to telecommunications and an ability to easily travel large distances have 
effectively made the world a smaller place. It is now much easier to be confronted 
with different cultures and worldviews. Because of this our understandings of many 
things are challenged, including our definitions of maturity. 
Secular education has responded to both the rate of technological progress and 
increasing multiculturalism. Liberal education has reacted pragmatically, choosing to 
promote the idea of the reflective learner - an individual who has learnt how to learn 
(Lawson, 1979). It has also chosen to accept that education must respect the 
variety of worldviews that learners hold. Because of this liberal education is student 
centred. The interests of the students form the curriculum and the educator seeks to 
create learners who question the enculteration they have received. In this way 
liberal education rejects 'pedagogical' methods of teaching - which involve the 
simple transmission of facts and the inculcation of 'desirable' behaviour and values - 
replacing them with more liberal or 'andragogical' ones - whereby learners are 
stimulated to reflect critically on what they are learning (Knowles, 1970,1983,1984). 
Lawson's model of liberal education (1979) is one example of a theory that has 
moved far beyond 'pedagogical' boundaries. Importantly, these developments in 
educational theory have been deeply influenced by the evolution of developmental 
psychology. This particular field of study has explored human development and tried 
to set out those elements of human development that are involved in maturity. 
When A. R. E. is provided in Christian churches it does not often share the 
characteristics of liberal education just described. Because of this there is a need to 
ascertain whether A. R. E. is failing to react to important societal changes or whether it 
disagrees with liberal education's assessment of the educational needs of learners. 
The discussion so far indicates that there is a need to study the concept of maturity 
held by clergy in England, the actual education that exists in parishes, and to assess 
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the way in which the two are related. As yet there has been little research into these 
topics, however, this thesis begins to rectify the situation. it documents the 
perceptions of maturity held by a selection of 26 ministers. It identifies the aims of 
the parish education they provided for adults and explores how these aims were 
influenced by the constructs of maturation held by the ministers. Finally, it assesses 
the validity of these findings in the light of educational and psychological theory. This 
leads to recommendations for the future provision of A. R. E. and a strategy to 
accomplish this. 
3 Refining the Overall Research Question 
A successful research project involves setting specific, manageable boundaries and 
selecting an approach likely to provide the most useful data. The following 
discussion describes the scope of this research in terms of the approach used and 
the selection of respondents: 
" This research concentrated on studying perceptions of adult maturity and 
education held by ministers from a variety of denominations within the 
Christian Church. The respondents selected for this research came from 
Roman Catholic, Anglican, Independent Evangelical, United Reformed, 
Baptist and Methodist churches. This was deemed to provide the possibility 
of a range of different opinions that could be usefully contrasted in the data 
analysis. 
" The 26 respondents used were selected from parishes within East and West 
Sussex on the South coast of England. 
" The ministers of the churches were targeted because they were nearly 
always the key educators of the parish. Their position in the parish invariably 
gave them a significant amount of influence over the parish education, often 
demanding that they act as the main educators themselves. 
" Psychology was accepted as being of great importance to the discussion of 
maturity. The discussion drew heavily upon the findings of developmental 
psychologists. 
" Discussion of religious maturity ultimately centred on the faith development 
theory put forward by James Fowler (1981,1984). 
"A liberal form of religious education was taken as the main educational 
theory with which the ministers' opinions were contrasted. This research 
argues that the aims of an open Christian curriculum are based on a view of 
maturation largely consistent with that described by Fowler's theory. An 
analysis of current trends in religious educational theory is undertaken as 
well to provide evidence of any discrepancies between the literature on the 
subject of A. R. E. and the actual programmes set up in parishes. 
These choices allow a manageable research project and were not chosen because 
they were the only possible approach. They can therefore be seen to be somewhat 
arbitrary. For instance, whilst the use of psychology to study Christian ministers' 
perceptions of maturity may appear consistent with a scientific study, care needs to 
be taken. Watts and Williams (1994) have commented that psychology can indeed 
be legitimately used to study religious understandings. They argue that everybody 
explains behaviour in psychological terms to some degree. However, they also point 
out that there may be elements of religious understanding that are impervious to 
psychological exploration. It is clear that religious faith has been seen as a 
consequence of meeting the ineffable through prayer (Schleiermacher, 1958; Otto, 
1958). 
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If such a situation is true then psychology may be powerless to understand a key 
formative influence on human development. However, the Bible does not offer a 
coherent developmental model for use in studying maturation or creating adult 
education curricula. On the other hand, psychology does through the use of 
empirical study. The discussion in Chapter 4 will reveal how some religious authors 
have overcome this tension by arguing that the impact of God's revelation is 
mediated through other human developmental factors rather than imposing itself on 
the individual regardless. In light of this, the thesis assumes that ministers are not 
influenced by'ineffable' factors such as divine revelation to such an extent that their 
human development differs significantly from any non-Christian's. This research is 
therefore based on a belief that ministers' constructs of maturity are still open to 
some degree of critical analysis using psychological theory. 
Another reason why care must be taken when using psychology to study maturity is 
made clear by postmodernist philosophy. Whilst "the premise that we are in or 
entering a postmodern era is... a hotly debated issue" (Moran, 1992), postmodern 
critiques of the nature of knowledge and learning cannot be ignored. These issues 
have certainly been considered important in recent debates about Christian 
education (e. g. Moran, Ibid. - Melchert, 1995). The postmodernists claim that we 
have lived in a modernist society with a fixation on 'scientism' (Usher and Edwards 
(1994), Moore (1 995a) and Stainton Rogers (1996). They reject the legitimacy of this 
I over-reliance' on scientific analysis by calling into question scientists' claims to 
provide objective knowledge. If this criticism is true then psychology is certainly 
limited in its ability to provide a universal description of maturation. In the following 
chapters these postmodernist arguments will be further explored and the problems 
they raise addressed. It will be shown how, perhaps paradoxically, some key 
aspects of postmodernist understanding are even consonant with the descriptions of 
higher levels of maturity set out by psychologists such as James Fowler (1981, 
1984). 
Fowler is used as a key author in this debate because he is an influential religious 
psychologist who has studied numerous American Christians. He set out a 
developmental theory that described the different ways in which humans tend to 
rationalise the world. He coped with the concept of tacit knowledge, the ineffable 
dimension of being and also - perhaps unintentionally - came close to a defence of 
some aspects of postmodernist theory. His work indicated that the developmental 
theories from psychology are indeed relevant to discussing the maturity of 
Christians. Whilst his work is not above criticism - as will be shown in Chapter 5- it 
still proves to be a useful tool with which to study human maturation. 
It is important to note that this research addresses an area of study that Fowler 
believed to be of great importance - research into normative images of adult men 
and women in religious traditions (Stokes, 1983). 
Summa 
This research studies the degree to which A. R. E exists in the parish and the forms it 
takes. It explores the perceptions of maturity that the key educators in the parish 
have and shows how the wide variety of opinions can be classified and 
deconstructed. From these observations the (often tacit) aims of parish based adult 
education are extracted. The study provides information about Christian ministers' 
own levels of maturity and how these may influence their understandings of what 
educational goals are of importance. In doing this the research sets out important 
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views that should be taken into account in future A. R. E. debates. It provides an 
important critique of parish education today, pointing out significant weaknesses that 
must be addressed if meaningful learning is to occur in the parishes. 
The following chapters discuss the main foci of this research that issue from the 
above overview. The following is a brief introduction to their content: 
Chapter 2: Exploration and definition of key terms to be used in the debate 
about maturity. Problems with the vocabulary used in previous 
discussions are highlighted and rectified. 
Chapter 3: Exploration of influential psychological theories of human 
development. These theories have been selected due to their 
influence on the development of religious definitions of maturity and 
the evolution of the aims of adult education. This chapter explores 
the problems of defining maturation given the wide variety of aspects 
of human development that are identified. 
Chapter 4: Exploration of definitions of religious maturity and their relationship 
with the theories presented in Chapter 3. The debate introduces the 
works of James Fowler and discusses the impact that his faith 
development theory has had on the study of religious maturity. The 
chapter describes each of the six stages of faith. 
Chapter 5: Exploration and critique of Fowlers stage theory. The discussion 
includes an assessment of previous criticisms and highlights some 
new areas of concern. 
Chapter 6: Exploration of adult educational theory. The chapter details the 
definitions of maturity underlying both secular and religious theories, 
as well as the aims that issue from these. 
Chapter 7: The research strategy. This chapter sets out the research method 
used for data collection. 
Chapter 8: A Description of the respondents who took part in the research and 
the recruitment procedure used. 
Chapter 9: Analysis of the respondents' understandings of maturity. The 
chapter sets out the variety of elements they used to describe this. It 
also explores the problems encountered in eliciting meaningful data 
about the topics explored in the interviews. 
Chapter 10: Analysis of the respondents' descriptions of the parish based adult 
education they provide and their understandings of its aims. The 
chapter explores the relationship of the respondents' understanding 
of the aims of parish education and their understandings of maturity 
(from Chapter 9). 
Chapter 11: Conclusions, implications and recommendations. This chapter 
summarises the findings of Chapters 9 and 10. It highlights the most 
important implications of the data collected. It also reassesses the 
Research Question and the methods used to study the topic. In 
doing this it offers a critique of the findings and possible ways in 
which the study could be improved. This leads to a set of 
recommendations for further explorations of Christian ministers' 
understandings of maturity and their impact on the parish education 
provided. 
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CHAPTER 2 
Adulthood. Develogment. Maturity and Autonomy; 
Defininq Important Terms 
1 Introduction 
A vital, but often overlooked, aspect of exploring maturity is to begin with a 
discussion of the terminology to be used. Any discussion can be hampered by 
ambiguities in vocabulary and the debates about maturity are prone to such 
problems. The nature of the English language means that words used in this context 
often have diffuse or imprecise meanings. In order to overcome this situation the 
following discussion sets out definitions of the terms 'adulthood', 'development', 
'maturity' and 'autonomy'. 
This chapter also introduces an important theme that runs through the following 
chapters. This is the manner in which definitions of maturity are fundamentally 
based upon value judgements. The discussion explores the influence of tacit 
knowledge on constructs of maturation through its effect on perceptions of reality. It 
shows how differences in the construal of reality require that the relativity of views 
about maturity are discussed. 
2 Adulthood 
This term can be used to connote several different human states, some of which 
may be mutually exclusive. In different texts 'adulthood' may imply a period of 
stability and completion or a continuing period of change. It can indicate that an 
individual has reached a particular age, has gained a particular ability or 
characteristic, or has shown a wish to take one particular course of action. The 
following discussion will discard most of these meanings , showing them to be 
unhelpful to the debate. 
2.1 Adulthood -a pedod of completion or a pedod of chanqe? 
Adulthood is commonly used to infer a completion of one or more aspects of 
development. A common definition of adulthood is "fully grown" or "mature" (e. g. 
The Concise Oxford Dictionary, 1995). This is misleading because it implies that 
adulthood is a cessation of physiological growth and a period without further change. 
Whilst it is true that the human body is "physically and sexually mature" after 
adolescence (Simpkins and Williams, 1987) this does not mean that further 
development will not occur. Therefore, in physiological terms, adulthood is most 
accurately defined as that point when secondary sexual characteristics have finished 
manifesting. This heralds a period of relative stability where such significant changes 
will not occur again - with the exception perhaps of the female menopause. 
Most psychological and educational literature uses the term adulthood in a 
significantly different way. Instead of denoting completion adulthood is used to 
describe a period of life that can contain many significant changes. Whitehead and 
Whitehead remind us that. 
"adulthood takes us by surprise... we can recall approachipq our ? ývq 
adulthood with expectations of stability and maturity. Our images were'of 
1settling down' as 'grown-ups', of being - somehow - finished products... 
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[The] realization that adulthood is a time of continuing change and 
challenge is news" (1979, p. xi). 
For Whitehead and Whitehead, as well as Erikson (1959a, 1978,1982), Fowler 
(1981), Kohlberg (1969,1976) and the educationalist Mezirow (1990), significant 
changes in any individual's perceptions of reality continue throughout adulthood. 
The theories of these authors expand on earlier developmental theories such as 
Piaget's (1929,1950,1968 et al. ) which dealt with development only up until 
adolescence. Today's psychological discussions have developed beyond the 
understanding of adulthood as a static period of maturity. Instead, young adults are 
seen to have many significant changes ahead of them that they may or may not 
cope with effectively. Much of the discussion in the following chapters describes and 
assesses these changes. 
2.2 The problems inherent in linking adulthood to a particular level of maturit 
A number of authors decide that someone can be classed as an adult when they 
reach a particular point along a scale of development. Erikson's belief is that 
intimacy - his sixth structural stage - is a criterion of having attained the psychosocial 
state of adulthood (1959a). He sees the period from 18 to 25 years of age as 
heralding the ability of the individual to share with, and care about, others openly, 
and to accept the risks inherent in relating to these people. He argues that it is 
through the ability to share that our identity reaches a mature enough stage to be 
termed adult - though this is not to say that more change does not occur later. 
Similarly, Daniel Levinson's work decides that adulthood is reached between the 
ages of 22 to 28. He considers this to be when individuals are concerned primarily 
with building a home, becoming intimate with a partner and bringing up children 
(1978). He believes that the skills learnt in undertaking these actions denote 
adulthood. 
The choice of intimacy as an indication of adulthood seems to be unnecessarily 
arbitrary. A question arises as to what happens if someone never acquires this, or 
related characteristics. Seventy-five year olds cannot be called children or 
adolescents simply because they lack such abilities. It is possible that these 
individuals are children in terms of their ability to be 'intimate' but there is no reason 
to assume that they cannot be extremely intelligent or responsible in other ways. 
Because Levinson has linked adulthood more closely with socio-cultural factors his 
definition is even more problematic than Erikson's. It is unacceptable that individuals 
are prevented from being called adults simply because they have not participated in 
a long term relationship or brought up a family. 
Other reasons exist to avoid linking adulthood with particular developmental 
characteristics. Moran (1992) points out that the findings of studies such as 
Erikson's are limited to the culture of those studied. Alternatively, the works of Gould 
(Bee and Mitchell, 1980) and Sangiuliano (cited in Gross, 1987) have shown how the 
emphasis on male development by Erikson and others has ignored the fact that 
women may move through stages of development in a different order to men. They 
argue that women may gain the ability to be intimate before men. At the same time 
women might not have fully created their individual identity as men would have done 
by that point. They could therefore be considered adult before men with regard to 
their'intimacy' skills yet, at the same time, less than adult with regard to their lack of 
a fully formed, separate identity. Tannen's (1990) work suggests that men and 
women have naturally divergent approaches to things such as social interaction 
which are maintained throughout their lives. Together, these points illustrate why 
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any definite linkage of 'adulthood' to particular developmental characteristic is 
problematic and should be avoided. 
At least two solutions to this problem exist. Adulthood may either be defined as the 
period that begins when puberty ends, or simply by chronological age. The first 
option means that adulthood will be reached at different times for different people 
and is the definition used in this study. Adulthood as a term will not, therefore, infer 
anything about the level of psychological development or maturity of an individual. 
When this approach is taken 'maturity' becomes the desired goal of adulthood. This 
is an understanding that authors such as Fowler (1981,1984) and George Kelly 
(1955) hold. Neither of these authors is willing to claim that any one point on a 
developmental scale can be a signifier of 'adulthood'. They understand that people 
may be adult in age and body but they may not be very mature. Such individuals 
may even remain in those stages of maturation normally associated with childhood 
or adolescence (Fowler, 1981). However, it is worth noting that Fowler can also fall 
into ambiguous usage of the term 'adult' in his writings. This is especially true in 
"Becoming Adult, Becoming Christian" (1984) where there are hints that adulthood 
and maturity may be linked. 
Fowlers occasional misuse of the term reflects a trend in religious debates about 
adulthood and maturity. There is a noticeable tendency to assume adulthood is a 
state that is reached only by gaining certain characteristics or beliefs. Even Gabriel 
Moran, an influential religious educationalist of over twenty years standing, is not 
exempt. He complains about the contradictory uses of the term 'adult', pointing out 
the problems of theories that deem adulthood to come about with different abilities. 
Yet, he is also found to suggest that adulthood is the ideal of maturity (1979). Taken 
literally, such a comment suggests that, no matter how old individuals are, they may 
not be eligible to be called adults. If it is true that Moran dislikes the linking of 
developmental characteristics to age brackets termed 'adult' then he probably 
means to say'maturity is the ideal of adulthood'. 
2.3 Life expedences - how age may be related to matudtv in adults 
Whilst Erikson and Kohlberg believe age to be closely linked with development, 
giving definite age bands in which specified developmental stages should be 
encountered, others such as Fowler and Mezirow do not. Fowler (1981) admits that 
there are similarities between different theories with regard to certain characteristics 
being gained at particular ages and therefore there may be some evidence of a 
correlation. However, he declines to follow the tradition of providing strict age 
brackets for the six stages of 'faith development' that he set out. He describes 
human development as a passage through each of these stages in turn. The first 
two stages are said to be passed through at a very early age but passage through 
the remaining ones is not automatic. Therefore, he does not give any binding age 
ranges for the stages after the second. In this way he does not limit the attainment 
of the highest levels of maturity until old age, though he does state that very few 
people reach them. 
Educationalists often have similar understandings. Mezirow informs his readers that 
adulthood is a dynamic period of development, but only if they make it so: 
"Adulthood is the time for reassessing the assumptions of our formative 
years that have often resulted in distorted views of reality" (1990, p. 8). 
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He views adulthood as a key opportunity to subject our lives to some form of re- 
evaluation. To not do so is to lose the opportunity of gaining freedom from 
inculcated values and systems of thought. 
If this is true then age may be linked to maturation because increasing age means 
an increasing store of experience from which to draw upon. Mezirow's work makes it 
clear that humans need to have experiences that challenge them in order to 
stimulate questioning of their assumptions. Experience is also seen to be necessary 
for maturation in Fowler's theory of development. Life experiences are the key to 
instigating periods of development or'transition' (1981). 
Relevant life experiences do not, however, always occur. Nor do they guarantee 
maturation. There is a suggestion in these authors' works that the experiences 
which can initiate a re-evaluation may not be as frequent as they would wish. There 
is also an understanding that, though we may be challenged by our experiences, it is 
never certain that the challenge will be accepted. 
3 Human Development and the Different Forms of Chanqe 
Now that it has been shown that adulthood can be a period of significant change the 
discussion can begin to separate out the different forms of development that 
constitute this. 
The physiological changes that occur during our passage through adulthood are 
easily identifiable, yet of little importance to this research. The peak physical 
performance of the human body is reached relatively early on in life. Thereafter, the 
increasing senescence of our bodies causes a gradual degradation of physiological 
functioning. Multiple biological factors impede the successful maintenance of 
tissues. Mistakes in protein synthesis, degeneration of cells, inefficient homeostasis 
and auto-immunity all increase with age (Roberts, 1986). Exercise and healthy diet 
may delay some of these changes, or mask their effects temporarily, but nothing can 
stop them. 
Of much greater interest to this research are the changes that occur in the minds of 
adults. Whilst bodies may reach their peak of health relatively early, minds can 
continue to develop and mature throughout the lifecycle. Wisdom is gained from 
different life experiences. This knowledge can counteract many of the limits that 
physiology places on us. It has allowed humanity to gain an important edge in 
evolutionary terms (Simpkins and Williams, 1987) and to create the societies that 
exist today. 
Unfortunately, it is not as easy to study the psychological development of humans. 
Mental processes are less easily accessed and the way in which each individual 
construes the world is very complex. Because of this a great variety of theories have 
been put forward to explain the process of human maturation, and significant debate 
continues about the subject. 
Previous discussion has mentioned some of the important authors in the field of 
developmental psychology but many others exist. Important authors for this study 
are Levinson (11978), Sheehy (1976,1995), Kohlberg (1969.1976) and Kelly (1955). 
The theories put forward by these individuals will be explored in the next chapter. 
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Before studying these theories it is necessary to set out a vocabulary with which to 
tease out the aspects of maturation described and the value judgements that are 
inherent in them. The next section does this by defining the terms 'change' and 
'development'. This allows the creation of a set of categories that will prove vital to 
understanding the subjectivity of many definitions of maturity. 
3.1 Chanqe and the three different forms of development 
Change need not be the same as maturation. Maturation, if described as a 
movement towards a more advanced, integrated or 'desirable' state, describes only 
one possible form of change. To describe the different categories of change the 
term development will be used. Three types of human development are identifiable 
in the human lifecycle. These are: 
a) degeneration. 
b) variation. 
c) progression. 
Degeneration is the most straightforward process to understand though the least 
significant to the discussion of later chapters. Degenerative changes render the 
individual less able to function in some way. They are all those processes that 
cause individuals to lose some, or all, of their mental or physical abilities. 
Progression refers to any change that allows individuals to be more integrated or to 
understand themselves and their reality more fully - though later discussion will 
introduce the postmodernist belief that reality is ultimately unknowable. This 
development gives individuals a more comprehensive grasp of the world. In doing 
this it gives them more power to act usefully in it. Fowler described a movement that 
he called: 
"a cumulative enrichening of the self... Like a musical group that 
continues to expand the range and diversity of its instruments while 
steadily working to master the new music that their new range allows" 
(1984, p. 138-9). 
Progression therefore reflects an increasing flexibility and repertoire of abilities. For 
the purposes of this research progression will be considered the only type of 
development that denotes maturation. 
Variation describes a change when skills or characteristics are gained but the 
change results in no increase in maturity. Any new perspectives gained on the 
nature of reality remain 'different' rather than more inclusive. Any knowledge or 
understanding that is gained by the process of variation. is balanced out by that 
which is lost. 
3.2 Degeneration and matudty 
Degeneration can now be defined as any process that reduces the maturity of an 
individual. This assumes that human maturation is a reversible process. If maturity 
is taken to include physiological factors then this definition is not problematic. Ageing 
is an obvious and universal degenerative change. Humans can 'develop' arthritis 
and high blood pressure, find their bones weakening and can suffer more acutely 
from shock. Senescence limits the effectiveness and efficiency of the human body 
and thus lessens the 'maturity' of the body. Simpkins and Williams (1987) provide a 
concise and detailed account of which degenerative physiological processes occur 
at what time and why. 
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However, not all definitions of maturity include physiological elements. Fowler and 
Kohlberg offer definitions of maturity that relate only to psychological processes. 
These challenge the assumption that maturation can be reversed by stating that 
once a developmental stage has been passed through it can never be returned to. 
Such assertions would seem to overlook the effects that both senescence and 
illness can have on the psychological functioning of the human mind. The 
breakdown of brain tissue from injury, disease, and ageing may significantly affect 
the higher order brain functions. At the same time social factors can cause mental 
illnesses that affect these processes - nervous breakdowns due to periods of tension 
and post-traumatic stress are accepted possibilities in human life. Reasoning is 
affected by all of these. As reasoning is a key aspect of both Fowlers and 
Kohlberg's definitions of maturity it is inconceivable that 'faith' or 'moral reasoning' 
are immune to degenerative development. 
3.3 Prowession and Variation 
The distinction between progression and variation is subtle and is not commonly 
noted in developmental psychology texts. To explore it more thoroughly Fowler's 
descriptions of conversion and stage transition are useful. Discussing this pre-empts 
some of Chapter 4's description of Fowler's stages of faith. 
3.3.1 Faith sta-qes, sta-qe transition and conversion 
Fowler sets out six developmental stages that depict maturation as movement 
through stages of faith. Faith: 
"encompasses and focuses on that dynamic element of the individuals 
total being which involves issues of ultimate concern" (Stokes, 1983, 
P. 10). 
Faith is a universal trait because everyone has such concerns. Each faith stage 
represents a characteristic set of "formal structuring operations" (Fowler, 1981, 
p. 285) that describe the way in which these issues of ultimate concern shape and 
determine human understanding of the world. Passage through the stages 
represents: 
an increasing ability to structure reality in a 'mature' way - Stage 6 being the 
most mature state possible. 
a greater autonomy of action and thought and a breaking away from 
enculturation. This occurs through the acknowledgement and identification of 
subconscious drives that are created by tacit knowledge. This latter form of 
knowledge is the part of our knowing that plays a role in guiding and shaping 
choices, but of which we can give no account (Sofer, 1972; Polanyi, 1975). 
an increased need to establish, and act within, a set of self-imposed rules or 
morals. 
The characteristics of each faith stage are set out in Chapter 4. 
Fowler would describe variation and progression as conversion and stage transition 
respectively (1981). Conversion refers to any change in an individual's professed 
beliefs that did not come about from a transition to a new faith stage. It is therefore 
not such a significantly different view of reality that it alters the most basic ways in 
which ultimate concerns - such as those for security and justice - shape the 
worldview. It is possible for a communist to 'convert' to being a capitalist (or vice 
versa) without achieving a greater level of maturity. The professed views of such a 
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person would appear to be very different but Fowler is keen to point out that at a fundamental level they can have remained exactly the same. Within the new beliefs 
there could be exactly the same attitude to accepting the relativity of this particular 
worldview, the same comprehension of the tacit knowledge held, and the same 
ability - or inability - for autonomous action. Therefore, instead of progression, 
variation has occurred. 
In terms of Fowlers work, a stage transition is much more important. This is an 
integral part of maturation. One particular stage transition is seen when individuals 
reach a point where they realise how many of their actions are driven by tacitly held 
beliefs and emotions. Realising this they understand how strongly their arguments 
about politics, religion and other subjects may have been biased by 
unacknowledged and unhelpful impulses. They realise the significant effect 
enculturation and socialisation have had on them. These individuals may then move 
to a new level where they become much more analytical of what they are saying and 
why. This is a characteristic of a progression to Stage 4 faith and represents a much 
deeper level of change than merely changing one's professed creed. The 'ultimate 
concerns' of an individual have changed. It is important to note that stage transitions 
will have implications on every aspect of a person's life. A very large amount of time 
will be spent re-analysing previously trusted opinions. 
Before continuing to explore the different forms of development it is briefly worth 
noting the similarities between Fowler's work and others' with regard to the 
description of Stage 4 faith - especially in regard to the importance of exploring tacit 
knowledge. The transition to Stage 4 faith reflects an important element of learning 
in Mezirow's description of education. His transformative education aims to allow 
learners to realise how much their actions are prescribed by unacknowledged 
presumptions about the world and their positions in it. In realising that they have had 
a hidden motivation for acting in a particular way they can then increase their 
autonomy. They are freer to act in society as independent and mature individuals. 
Both Carl Rogers (1961,1967) and Lawson (1979) view maturation in similar terms. 
4 Maturitv as a Goal 
Only one more important aspect of defining matudty needs to be explored. This 
relates to the question about whether maturity is an achievable state or an 
unattainable goal. The following discussion indicates the variety of views on this 
topic. However, it will be shown that, for educational theory at least, it is important to 
avoid viewing matudty as an attainable state. 
Nearly all developmental psychologists believe that there are limiting factors that can 
prevent individuals reaching their fullest maturity. However, the reasons for such a 
belief can be significantly different for each author. For instance, Fowler and Erikson 
both assume that as people pass through their stages of development they become 
more mature, having successfully dealt with previous psychological conflicts. 
Erikson sees the limiting factor as being age. This is because he believes that 
certain ego crises cannot occur before certain ages. However, Fowlers view is that 
an individual's reluctance to confront developmental crises might delay development 
indefinitely. 
This difference of opinion means that Erikson could conceivably argue that humans 
can be mature for their age. However, in eschewing age brackets for his 
developmental stages Fowler makes it impossible to say this. Erikson believes that 
12 Chapter 2 
ultimate maturity is not attainable till old age but it is likely that many people will reach this stage. For Fowler, full maturity (Stage 6) is theoretically attainable at any age of 
adulthood but is very rarely reached. So, in Erikson's and Piaget's views individuals 
can be mature but not have finished their progress through maturation. For Fowler 
the situation is more ambiguous - his writings indicate that it is not possible to say that someone can be considered mature for their age once they have passed 
through adolescence. Full maturity is only reached when a well-balanced Stage 6 
faithing style is present. 
Religious educators often think in significantly different ways to either of these 
approaches. They tend to describe maturity as an unobtainable state. Bouwsma (in 
Erikson, 1978) is typical in his assertion that Christians must strive for 'total 
conformity'with Christ even though they will never reach that level of maturity. 
Non-religious adult educationalists can also view complete maturity as an 
unobtainable goal. This is clear in Dewey's writings. In his influential book 
'Democracy and Education' (1915) he discussed the importance that definitions of 
maturity have for education. He concluded that we must never consider maturity a 
state that we can reach. In his opinion humanity can always change for the better 
and so it is always immature with regard to the endpoint of progression. This 
appears to be a valid point and one that must be taken into account when studying 
psychological theories of maturation. It is possible that such theories may describe 
maturity in terms of what is humanly achievable because their definitions are based 
upon empirical evidence only. Such studies would appear to overlook the 
importance of viewing human maturation as a never-ending process. 
Postmodernists can also make a valuable contribution to understanding the need for 
caution in defining maturity. They too believe that, with regard to education, maturity 
should be considered an unobtainable state. However, they do this for a significantly 
different reason. Usher and Edwards (1994) argue that to consider any form of 
maturity an attainable goal is to promote a tyranny in education. Any individual who 
does not show development in terms of the definition of maturation enshrined in the 
educational approach is seen to be either a failure, or deficient in some way. It is 
assumed that they either will not, or cannot, mature. Either way, negative value 
judgements are made about their worth as members of society. Usher and Edwards 
question whether there is any validity in actually assuming all individuals are capable 
of reaching the same level of maturity. They also argue that it is unhelpful to assume 
that one description of maturation can be applied to all learners. 
It is possible to argue that a definition of maturation can be found that avoids such 
problems. There may be a form of maturity that, when used in education, is able to 
foster in its learners a postmodernist view of reality. If it led its learners to question 
the validity of the education they were receiving then it would automatically 
interrogate its own agenda. It is a well-known paradox of postmodernists that they 
assume any attempt to convert someone to another opinion is a modernist failing. 
Yet they themselves offer their own postmodernist critique as an important theory. 
Either they are being hypocritical or they are suggesting that an educational 
approach must be possible that does not succumb to the pitfalls of the modernist 
mindset. If the latter is true the educational theory must be based on a 
postmodernist approach. Yet again the importance of studying Fowler's theory of 
maturation is stressed. If, as is argued in Chapter 5, his theory reflects a view of 
maturation that accepts the postmodernist understandings of the relativity of 
knowledge then it could be used as a basis for postmodernist educational aims. 
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5 Progression -a Tentative Definition of Maturation 
Given the concerns discussed at the beginning of the last section, it appears 
sensible that debates about human development should differentiate between 
maturity and maturation. Maturity can be used to describe either the present state of 
an individual's development (their present maturity) or the end point of this 
development (their ideal maturity). Maturation is a description of the journey towards 
an ideal state of development. 
As yet, only the basic conceptual outlines of maturation have been set out. Few 
specific human characteristics have been mentioned that may be involved. In order 
to set out a more complete description of maturation for use in the analysis of the 
data gained in the research interviews, the next chapters explore the characteristics 
of humans that have been considered aspects of maturation by previous theorists. 
Chapter 3 sets out some of the most important psychological descriptions of 
maturation and compares their particular approaches. Chapter 4 explores religious 
definitions of maturation and their relationship to the theories discussed in the 
Chapter 3. Once this has been done the discussion will set out a tentative definition 
of religious maturation for use in the analysis of the interview data. 
6 Several Important Issues About Defininq Maturation 
This concludes the discussion about the definitions of adulthood, development and 
maturation. However, several important areas of debate remain about the use of 
these terms when studying the psychological theories of human development set out 
in the next chapter. 
6.1 The possible components of progression and their order 
The first issue arises from the increasing acceptance that definitions of maturation 
involve multiple aspects of human development. If progression is composed of 
changes in a number of different human characteristics then these will probably be 
organised in a hierarchy of importance. For instance, Fowler views maturation as 
multidimensional but argues that the most important aspect of it is to conceive of 
what it is to be someone else (1981). Another example comes from Kohlberg's work 
(1969) where he describes moral development as depending on cognitive 
development. He argues that without the latter the former cannot occur. 
If maturation does involve multiple aspects of change - smaller component 
I maturations' - then it is possible that an individual can mature in one aspect of 
development whilst not in others. This could lead to a variety of different paths for 
reaching the ultimate goal of maturation. However, if there is an order in which the 
elements of development must occur (such as cognitive development being 
necessary before moral development is possible) then there is only one road for 
maturation to follow. These are important points that many theories such as 
Fowlers do not fully explore. 
6.2 The problems of assigning changes to the cateqodes of development 
A more important issue stems from the conflicting ideologies of the authors who set 
out theodes of maturation. This situation has meant that it is not always clear which 
theodes (or aspects of theodes) can be assigned to progression or vadation. 
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Whilst authors may accept each others descriptions of development as identifiable 
changes in humans they will often disagree as to whether they represent 
progression or variation. One example of authors viewing developmental changes 
differently can be seen when studying Moran (1983a) and Bernice Neugarten's 
(1975) criticism of Erikson. Erikson viewed maturation as being intimately connected 
to ego development. To him, reconciling the different ego-conflicts that occur 
through life allows an individual to successfully move on to the next stage. In other 
words, someone who has successfully gone through more ego crises than another 
has a better understanding of the world and is a more capable individual. Ego 
development could therefore be classified as progression. Moran and Neugarten 
hold a different opinion. They would assign ego-development to the category of 
variation instead of "growth" (Moran, Ibid. ). In Moran's case this is because his 
definition of maturation is determined by his Christian vision. He believes 
progression is almost solely about becoming a better Christian. He does not believe 
that ego development describes this most important aspect of human change. 
Because of this it is important to note that, in trying to synthesise a definition of 
maturation from many theories, an author may be making significantly different value 
judgements about their role in human development than the original authors. 
6.3 Value tacit knowledge, and maturity as an ideological construct 
The reason for these differences in opinion can sometimes arise from a priori 
understandings of maturation. The authors can appear to try to fit developmental 
schemes around intrinsic - and often concealed or half-identified - belief systems. 
One example of this may be the way that religious authors appear to be drawn 
towards descriptions of human development that deal with moral reasoning or 
human involvement in justice issues. They can often defend the use of these for 
defining maturation simply by arguing that they are consonant with God's wishes for 
humanity as portrayed in the Bible. It is therefore possible that they may take for 
granted the effects that Christian faith has had on their worldviews. 
At the same time those who have worked in a field of study such as cognitive 
psychology for a long time can show similar oversight. It may become 'obvious' to 
them that the more empirically accessible developmental areas are the key to 
defining maturation. Due to their concentration on empirically measurable changes 
in humans they may tend to overlook the possible need for incorporating more 
intangible elements of change into their definitions of maturation. This will be 
illustrated in the next chapter where the humanistic school of psychology is 
described. 
Fowler's own description of maturation illuminates the reasons why this can occur. 
He believes that most of society exists at a level of maturity where tacit knowledge 
has a very great strength over our decisions (1981). This happens because the 
system of 'informing images and values' which most individuals are committed to 
remain principally unexamined. If this is true it is possible to assume that many 
authors also have the characteristics of this type of mental organisation. They could 
therefore have some significant tacit motivations in valuing one theory over another. 
According to Fowlers theory, even when humans progress further along the path of 
progression they can never fully free themselves from tacit knowledge and 
instinctual behaviour. 
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These conclusions necessitate a discussion of the relativity of most psychological 
theories. Unless it is possible for the authors or readers to 'get behind' their 
constructs of reality the effect of the value judgements made in developmental 
theories cannot be countered. However, many theories such as George Kelly's work 
on personal construct theory - which is discussed more fully in the next chapter - 
suggest that it is impossible to ever truly interact with 'reality' (1955). Kelly believes 
that any worldview is simply a lens through which to view our surroundings. It is 
therefore impossible for us to access reality itself and we must be content to realise 
that we can only ever see it through a filter. 
This leads to the conclusion that definitions of maturity are probably ideological 
constructs. Each description of human maturation may be based on a different and 
perhaps arbitrary view of reality. Each ideology will have a different set of valued 
human characteristics to define maturity and will strive to be internally consistent but, 
due to the relativity of human viewpoint, no one theory can be raised above another. 
To pick one theory as superior is ultimately to show one's own ideology and tacit 
systems of valuing. 
This is a criticism that postmodernists use when studying modern debates in 
psychology, politics and philosophy. As previously mentioned, they criticise the 
characteristics of society that they call modernist - the prevailing belief in rationality 
and the use of 'scientific' paradigms. Postmodernists; claim that modernism is flawed 
due to its belief that we can know what is superior thinking, or what is 'more' correct. 
They question the belief that objectivity is possible. Usher and Edwards (1994) offer 
such a critique of education, claiming it is fundamentally orientated around trying 
make people believe that concrete claims can be made about the suitability of one 
vision of maturity over another. However, not all theorists are convinced that 
postmodernism's argument against the possibility of objective knowledge is correct. 
Christian commentators can often be found to defend their particular ideology due to 
their belief in divine revelation. 
6.4 Chdstian faith and obaective truths 
The belief in divine revelation is an important factor when analysing maturity because 
it could be argued to be a source of objectivity. Unfortunately, it is not open to 
empirical research or testing. In both Schleiermachers (1958) and Otto's (1958) 
works (from the early 19th and 20th centuries respectively) it is argued that the 
interaction with the divine is solely through feeling. Otto argued that contact with the 
divine could be seen as a separate "category of apprehension" to all others (Bid, 
p. 5). This is the "deepest foundation of cognitive apprehension that the soul 
possesses" (Ibid., p. 117). Actions or morals may derive from this yet they do not 
embody it. The rational element of the 'holy' is describable as it is conceivable, but 
there is also this non-rational element that cannot be described. This means that an 
essential factor on the understanding of the world is not accessible to reason. This 
introduces a limit to the degree in which Christian descriptions of maturation can be 
critiqued by psychological study. 
It can also lead to apparently modernist views by religious authors. Thatcher argues 
that: 
" the claim that Christianity contains final truths is often thought 
imperious merely because in a cultural climate saturated with relativism, 
n on- relativistic claims tend to be vetoed out of hand" (Francis and 
Thatcher, 1990, p. 279). 
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Religious authors can often indicate their belief that God reveals 'objective' truths to 
His believers. 
Yet, at the same time, many other religious educationalists accept key points of the 
postmodern critique of modernism. One example of this is Moore's discussion about 
the 'myth' of objectivity (1995a). In fact, postmodernist arguments appear to have 
given religious authors a powerful weapon with which to combat the scientism that 
weakened religion's involvement in education when it devalued its contribution to 
academic discussion by labelling it 'unscientific'. Postmodernism has offered a way 
of proving that a religious viewpoint is no less valid that any other. Some religious 
authors see it as a way of proving to non-religious individuals that a religious 
standpoint is acceptable as a basis for education. 
6.5 The reasons for choosinq to promote Fowlees stage theorv in the light of 
postmodernist criticism 
These concerns highlight some limitations of this present research. Firstly, in 
choosing to study Christian ministers' constructs of maturity using psychological 
theories the validity of the study may appear questionable to many of those with a 
Christian faith. However, Chapter 4 will offer arguments against this. 
The second limitation is that, in choosing one particular approach and arguing for its 
suitability, the work could be seen as conforming to a modernist agenda. However, 
whilst this work offers Fowler's stages of faith as a suitable start for a description of 
maturation, it can be argued that it still avoids the main failings of a modernist 
viewpoint. This is because an ideology can be considered a legitimate starting point 
for an analysis if it strives to be: 
a) self-consistent. 
b) allows a two-way dialogue. 
Some postmodernists argue that the only criticism of a theory that can be made is 
through deconstruction. This is the search for internal inconsistencies. 
Contradictions or premises that are not supported by the surrounding argument are 
identified and highlighted. The less a text can be criticised by deconstruction the 
more coherent it must be. 
It must also be open to the criticisms made of it. An ability to accept the relativity of 
ones own position is consistent with postmodernist thinking - though its effects on 
validating such an approach as legitimate is not specifically dealt with. It is also an 
important aspect of any dialogue. Krister Stendahl (cited in Fowler, 1981) notes how 
true dialogue can only occur when both parties are open enough to be converted to 
the other person's opinion if it proves more consistent. Fowler offers this particular 
belief as a sign of maturity. He endorses the view that other worldviews will always 
have understandings from which we can gain insight. This is one way in which his 
higher stages can be seen as a rationale of postmodernist thinking -a subject that 
will be dealt with in detail in Chapter 5. If Fowlers work stimulates the reader to look 
at the benefits of postmodernist understandings then it could be said to be puffing 
forward a postmodernist agenda. It sets out a basis for understanding maturity in 
ways that actively inhibit the modernist views. 
A further argument for using Fowler's theory is that it has been formed within a 
similar culture to the one that it is being applied to in this research. There is a 
significant homogeneity in the Western culture, especially between America and 
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Britain - what Kelly (1955) would call 'commonality (c. f. Section 3.1.1 in the next 
chapter). In attempting to use the Stages of Faith as a tool for this research the 
problems of cross-cultural application are overcome. As long as the findings of this 
research are not taken to be universal, and the definition of maturation is not seen as being applicable to all others, this approach is legitimate. 
7 Autonomy and Authentici 
The previous discussion indicated that Christians' faith provides them with a unique 
perception of the nature of reality. In the following chapters it will be shown that one 
way in which this influences their views of maturation and educational goals relates 
to their understanding of autonomy. The nature of autonomy proves to be one of the 
central elements of theorists' attempts to describe human development. 
Educationalists also view this as one of the most important human characteristics for 
education to stimulate. Unfortunately, like discussions about maturity or adulthood 
the actual term 'autonomy' can be used without enough care. Tacit assumptions are 
often made about its nature. In order to facilitate later discussion on this important 
aspect of maturation it is therefore necessary to explore the different meanings that 
this word can have. 
Autonomy can refer to several different aspects of human reasoning and acting. 
When theorists attempt to describe maturation confusion often arises because of a 
failure to differentiate between 'internal' and 'external'forms of autonomy. 
. 
7.1 External Autonomv and Freedom of Action 
'External' autonomy relates to our ability to act as we choose in society. This is often 
thought of as a vital component of autonomy because, as Walker points out: 
"We live in an age in which the importance of freedom, and the right to be 
autonomous in determining one's life is given paramount importance" (1993, 
p. 171). 
However, whilst the right to autonomy of action is highly valued A is ultimately unhelpful to 
associate maturation with the ability of an individual to act as they choose. 
One reason for this is that full autonomy of action is impossible because society 
constricts our freedoms with laws and either implicitly understood or explicitly stated 
codes of behaviour (Jarvis, 1992). It would appear unlikely that anyone would consider 
someone less mature simply because they exist in a society with laws and abide by 
them even when they disagree with some of them. Consequently, discussion of external 
autonomy has more to do with exploring our rights as human citizens than it has with 
identifying our maturation. 
This is easily illustrated when considering individuals who break the Law. In acting in a 
particular way, in spite of the regulations that prohibit it, they could be making an 
autonomous decision. However, they could act this way for both moral and immoral 
reasons. For instance, a man may become a thief specialising in the stealing of fine art. 
Alternatively, a doctor may feel it necessary to grant a terminally ill patient's request to be 
given an overdose. In the case of the thief, he may have chosen to flout the Law but it 
would appear unlikely that he has done so out of a mature conviction of the legitimacy of 
his actions. In the case of the doctor, the conviction that assisting someone to die is 
preferable to letting them continue to be in pain could be considered a result of mature 
deliberation on the ethics of the situation. Because of such situations, autonomy as 
freedom of action is a concept that can have little to do with describing maturation. 
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Another reason why external autonomy cannot be linked too closely to maturation is due 
the fact that it can also be limited by physical factors. For instance incarceration or disability will reduce an individual's ability to act autonomously. Someone cannot be 
deemed less mature simply because they are physically prevented from acting as freely 
as others are. 
However, these situations have not prevented some commentators from confusing the 
debate by declaring that autonomy is impossible due to the need for society to be 
structured by Law and other rules and regulations. For instance, Elmer argues that 
autonomy is a fallacy of Western culture (Quoted in Petrovitch, 1986). The previous 
argument hopes to prove that it would probably be more accurate to say that the fallacy 
is a belief that anyone can act in a totally free manner. 
7.2 Intemal Autonomv and AuthenticA 
Because of these factors it seems sensible to assume that actions which appear 
autonomous are not necessarily indicators of any given level of maturity. However, 
another form of autonomy can be seen to be intimately related to maturation as defined 
in Section 3.1 of this chapter. This is 'internal' autonomy. Hull describes this when he 
states: 
"The autonomous person, to put it rather simply, is able to think for herself [sic]" 
(1985, p. 16) 
Sealey holds a similar view and talks of "autonomous decision makers" (1985, p. 21). 
Internal autonomy therefore refers to freedom of decision making. Earlier, it was shown 
how Mezirow spoke of a freedom from inculcated values (section 2.3). By describing 
internal autonomy in this way it is possible to see how we can describe someone as 
having autonomy even when they are unable to act in the manner that they would 
choose to in a totally free society. For instance, a doctor may decide that euthanasia is a 
valid option for terminally ill patients without actually assisting in any of his or her patients' 
deaths. The result of this distinction is that reasoning is stressed as the indicator of 
autonomy rather than whether an individual can, or will, act in a certain way or not. 
Jung called the process of gaining internal autonomy 'individuation' (1975). However, a 
more commonly encountered term is authenticity. Allport (1950) describes authenticity 
as the state ultimately reached by the growing sense of self. He also sees it as involving 
an understanding of how this self relates to the community. Authenticity is therefore 
gained with an increasing understanding of our personal abilities and limitations as well 
as our ability to perceive the social setting in which we live. Strunk indicates that, as our 
horizons widen beyond our family and peer group to incorporate national or international 
perspectives, our ability to live authentically also evolves. 
There are obviously some limits to how much authenticity we may achieve. For instance 
our abilities for mental organisation and perception are ultimately limited by the structure 
of our brains. There are also factors that depend on the individual involved. For 
instance, mental ability may be limited due to brain damage or the natural variation of 
ability that occurs within society. However, the theories of maturation explored in this 
research indicate that most people, if not all, can reach a level of development where 
they become free from socialised behaviour and begin to understand that there are 
other ways to view a given situation. In terms of Fowler's work this is when the locus of 
control moves from being external to being internal. This is further elaborated on in later 
chapters. 
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8 Conclusion 
This chapter has set out the groundwork for understanding how different 
psychological and educational theories define maturity or maturation. It has 
described a vocabulary that will allow a less ambiguous understanding of key 
themes. The discussion has pointed out the shortcomings of several approaches to 
defining maturity. It has also indicated that constructs of maturation may revolve 
around changes in one or more attributes and how it is important to study the relative 
importance of each of the aspects of human development that have been studied. 
The discussion has highlighted some of the difficulties of defining maturation and 
issues of concern for the following exploration of maturation. 
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CHAPTER 3 
Important Descrir)tions of Human Development bv Connitive 
and Develomental Psvcholoqists 
I Introduction 
The previous chapter differentiated between maturation and other forms of human 
development. However, it did not fully explore the way that maturation may actually 
occur (i. e. as a gradual transition or a series of steps), nor the actual human 
characteristics that have been used to describe progression. This chapter begins to 
rectify this situation. It explores the most influential descriptions of human development 
that have been put forward since the 1940's. It discusses the different ways in which 
maturation is seen to occur and the wide variety of observed and conjectured changes 
in human characteristics that have been considered part of ft. This allows the discussion 
to begin to formulate a description of both the likely mechanism of maturation as well as 
the human characteristics that may be involved. 
It is significant that the works of the authors discussed in this chapter have often had an 
effect on the debates about religious maturation that are described in the next chapter. 
For instance, the theories of authors such as Piaget (1929,1950,1968, et al. ), Erikson 
(1959a, 1978,1982), Kohlberg (1969,1976) and Levinson (1978) are easily identifiable 
in Fowler's work. In studying these theories, and the underlying differences in their 
approaches, the discussion can therefore explore the implications for works such as 
Fowlers, that seek to synthesise definitions of religious maturation from them. The 
theories discussed in this chapter have also influenced the debates about adult 
education as well. For instance, the works of Cad Rogers (1961,1967) have been 
influential in Lawson's theory of liberal education (Chapter 6). Because of this the 
discussion can explore some of the concerns common to both religious and educational 
debates about maturation. 
Each authors works will be studied individually. The discussion will give an overview of 
their work and the particular school of thought from which they originated. It will highlight 
those aspects of the theories that are of relevance to the discussion of maturation in 
later chapters. These elements include ego crises (Erikson), moral reasoning 
(Kohlberg), freedom from biological imperatives and socialised values (Maslow and 
Rogers respectively), and self-actualisation (Maslow, Allport and Rogers). Where 
applicable, the discussion also sets out the ways in which the authors believed their 
theories illuminated the nature of religious maturation. 
. 
1.1 Cognftive and Developmental Theodes 
The theorists mentioned in this chapter come from two broad schools of thought. These 
are the cognitive and developmental schools. Whilst these are not identical there is a 
large amount of overlap between them. Of the two, the developmental school will be 
shown to be of most use in describing maturation. 
Cognitive psychology originated in the 1950's and 60's when many psychologists chose 
to compare the human mind to a computer. In their investigations they chose to 
concentrate on studying purely cognitive processes. These involve. 
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"all the ways in which we come to know the world around us, particularly 
memory, perceptions, language, thinking, problem-solving, reasoning and 
concept-attainmenf' (Gross, 1987, p. 3). 
The school attempted to understand these through rigorous clinical testing of its 
subjects. 
Contemporary theorists have moved away from purely cognitive descriptions of maturity. 
This has led to other schools of psychological theory. Developmental psychology is one 
of these. This field is still interested in cognitive processes and monitors their changes 
over time. However, it realised that studying maturation requires an exploration of a 
wider range of human characteristics, all of which can also develop over time. It is 
therefore interested in the physical, intellectual, social and emotional changes that occur 
throughout the human lifecycle. The school was initially concerned with childhood and 
adolescence. However, with the growing awareness that adulthood contains equally 
significant changes, developmental studies began to monitor maturation through the 
whole lifecycle. This approach has proved popular and, consequently, interest in 
developmental psychology has grown rapidly over the last 20-30 years. 
Although some theories are designated cognitive and others developmental they may 
still be considered similar in structure. For instance, the first theorists to be studied in this 
chapter are all stage theorists even though they cover a broad spectrum of the cognitive 
and developmental schools. Jean Piaget resides mainly within the cognitive school of 
psychology. Erik Erikson can be classified as part of the psychoanalytical school 
existing at the boundary between cognitive and developmental fields. Daniel Levinson 
is from the humanist school of developmental psychology. 
The order in which these last theorists were mentioned reflects the general progression 
of thinking in the field of stage theory. Piaget described the stages of development 
through which children and adolescents went. Erikson followed this with his'Identity and 
the Lifecycle' (1980) which was the first major study of the lifelong changes in humans. 
Authors such as Levinson (1978) and Lawrence Kohlberg were influenced by Erikson 
and further elaborated on the nature of adult development. 
2 Staqes of Development 
Piaget, Erikson, Levinson and Kohlberg all worked from similar standpoints. They 
shared a view that humans need to construct new models of the world to meet new 
challenges. Their descriptions of maturation share a rigid stage format and emphasise 
the irreversible changes that occur during human development. 
, 
2.1 Jean Piaqet and the intellectual devel! ppment of children 
The origins of stage theory can be seen when studying Piaget's work. He was bom in 
1896 and his work held a prime position during the sixties until Erikson's took over in 
popularity. Piaget's most influential work was his description of four developmental 
stages that explain the intellectual development from birth to 16 years of age. The four 
stages of cognitive development were designated: 
1. Sensorimotor (0 to 2 years) - Infancy. 
11. Pre-operational (2 to 7 years) - Early Childhood. 
Ill. Concrete-operational (7 to 12 years) - Late Childhood. 
IV. Formal-operational (12 to 16 years) - Adolescence. 
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Piaget did not seek to monitor any changes beyond this age believing that: 
it mental life can be conceived as evolving towards a final form of 
equilibrium represented by the adult mind" (1964, p. 3). 
Descriptions of the individual stages are not necessary to this discussion as they do not 
relate to adult development. However, two general points about Piaget's work are of 
interest. Both of these relate to his assumptions about the nature of stage development 
and have proved to be highly influential. They have been incorporated into many later 
theories such as Fowler's. 
Firstly, Piaget believed that the stages are passed through in an invariant order. There is 
evidence to suggest that the sequence of stages is indeed invariant and perhaps 
universal (Flavell, 1977). However, there is also evidence that Piaget's stages can be 
straddled (Flavell, cited in Gross, 1987). The concept of progressive stages still remains 
at the heart of stage theory. 
Secondly, each new stage is seen to reconstruct the last to produce a qualitatively 
different outlook or understanding of the world. Piaget saw three things happen as 
children progress through these stages. They gain an increasing ability to see 
something from another person's perspective, to maintain individual identity and to think 
hypothetically. 
2 1.1 Piaget and rel4qious understandin 
Piaget was a prolific writer but spent little time discussing religion or spirituality in his work 
except in his 1929 work entitled 'The Child's Conception of the World'. In this he 
discussed the way in which children's conceptions of the world are affected by their 
religious upbringing. 
He pointed out that children's cognitive mechanisms invariably distort religious teaching 
to fit into their worldview. This is done in several ways: 
Firstly, children simplify religious messages- 
"The child's real religion is anything but the over-elaborated religion with 
which he [sic] is plied" (p. 272). 
For instance, God is seen as a man rather than an abstract concept. 
Secondly: 
it religious instruction is not received passively by the child but is disfigured 
and assimilated in conformity with three tendencies existing prior to this 
instruction. These latter are, precisely, the tendency to invent participations, 
the tendency towards artificialism and the tendency towards animism" (ibid. ). 
Of these three tendencies the most significant to this discussion is artfficialism. This is 
the tendency to conceive of things as resulting from a transcendent act of creation. 
Piaget discovered that it is not a product of religious upbringing. However, artificialism is 
only a characteristic of Piaget's first stage. It is gradually lost during the passage to 
Stage 3, where the child explains the origins of his surroundings in terms of natural 
processes. His conclusion was that children use God to explain their surroundings only 
when they do not have knowledge to explain a phenomenon in rational terms. 
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2.1.2 Piaget and mora 
Whilst Piaget did not spend much time discussing the development of religious 
understandings, he did write about morality. Moral development is usually depicted as an extremely important element of religious maturation (e. g. Berridge, 1969; Fowler, 19811 1987) and it is because of this that Christian authors have remained interested in his writings. 
The intimation in his works is that moral thinking is directly related to cognitive ability (1932). This is an understanding that was later confirmed by Kohlberg (c. f. ) and as such has proved vital in illustrating the need to incorporate psychological theories into the 
discussion of religious maturation. Unfortunately, Piaget's work tended to deal with the 
morality of childhood and any moral development through adolescence or beyond is not 
covered. Nevertheless, some of the concepts he described remain useful to later discussion of adult development. For instance, his description of moral development 
involved two major stages: 
1. From 5 to 9 years of age he described children as having heteronomous 
morality. This means that parents and teachers control ft. Morality is 
seen by children to be about obeying the rules of those who have power 
over them. 
11. From the age of 10 onwards Piaget believed that children develop 
autonomous morality. This means they are capable of creating, and 
abiding by, their own rules. The increasing awareness that peers are 
important to self-esteem means that morals are created to strengthen the 
smooth running of the peer group (1932). 
Many authors have confirmed that this movement from one type of morality to another 
does occur (e. g. Lickona, 1973) even though they have found little evidence to back up 
Piaget's reasoning about why ft occurs. In spite of this, the description of autonomous 
morality has proved enduring and, whilst requiring further elaboration, is of importance to 
the later discussion of autonomy and authenticity. 
2 1.3 Problems with Pia-qet's findin 
Piaget's work has been increasingly discredited in recent years. His methodology has 
been shown to be somewhat unscientific at times (Gross, 1987) and is not acceptable 
given today's scientific standards. Especial crfticism has arisen over Piaget's 
respondent groups. These were sometimes extremely small and some aspects of his 
theory could even have been based purely on his observations of his own children and 
their friends. 
In spite of such criticisms, Piaget's work still has influence today and his name remains 
familiar in discussions of human development. It is also clear that his work was 
incorporated into many of the later stage theories that remain influential. Good 
examples of such theories are those produced by Erikson and Kohlberg. 
2.2 Edk Edkson and the discomfort of ego development in adufts 
It is clear that the basics of stage theory set out by Piaget are central to Erikson's works. 
He states that: 
"After birth, the maturing organism continues to unfold, by growing planfully 
and by developing a prescribed sequence of physical, cognitive, and social 
capacities... [and] in the sequence of significant experiences the healthy 
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child, if properly guided, can be trusted to conform to the epigenetic laws of development" (1982, p. 28). 
However, the period over which development was seen to occur went beyond 
adolescence until old age. In studying the whole of the lifecycle Erikson revolutionised 
developmental stage theory and began to explore the changes that occur during 
adulthood. This allows the discussion to further explore the cognitive characteristics that 
may be involved in the maturation of adults. 
The central element of Erikson's developmental theory was ego development The ego 
is the planning and decision making part of the brain. It is rational and logical, and 
embodies the cognitive processes. Erikson described how tensions can arise within the 
ego. He argued that these 'ego conflicts' occurred in a predictable manner, at different 
times in the Iffecycle. He identified eight stages of 'man' and set them out in his books 
"Identity and the Lifecycle" (1 959a) and "The Lifecycle Completed" (1982). Each 
individual stage of ego development was described as having characteristic strengths, 
weaknesses, and an increasing radius of significant relations (See Fig. 1). Each ego 
crisis is named from the two extreme positions that could result. However, individuals 
usually remain somewhere in between these two positions, never fully succeeding or 
failing to cope with the tension. 
Erikson's work is important because it introduces an understanding that failure to 
successfully develop in one aspect of maturation can have important aspects for later 
development. To those who follow psychoanalytical theory, ego development reflects a 
key element of mental health. It is believed that when an ego crisis is not successfully 
dealt with mental growth is stunted. This means that later stages cannot always be 
passed through properly. Whilst an individual can confront an 'old' ego crisis later in life 
in order to rectify it, this becomes progressively harder the longer it is left. In this respect 
Erikson's work contrasts with Piaget's whose stages were almost always passed 
through successfully. 
Another important aspect of Erikson's work for understanding maturation is that periods 
of stress and disorientation are a normal part of adult maturation. The term 'ego conflict' 
itself indicates this as do the commonly used terms 'crisis' and 'tension'. Piaget had 
previously described stage transition in terms of a disequiliblium leading to 
accommodafion (1950) but it is argued that he underplayed the importance of these 
periods and problems that can be caused by them (Brainerd, 1978). The concept of 
periods of disorientation or discomfort as a natural consequence of maturation will be 
further explored when studying Fowlers work in Chapter 4. 
2.2.1 Socialisadon as an imoortant source of e-qo conflict 
Erikson's work clearly points out that maturation can involve the interaction of several 
different processes. He argues that the origins of an ego conflict are diverse. He 
describes them as being brought about by the interaction of three different processes (or 
lorganisations') of maturation. Firstly, there is a biological process or "hierarchic 
organisation of organ systems constituting a body" (1978). This is called the soma. 
Then there is the psychic process that organises the individual's experience. This is 
called the psyche. Lastly there is the "communal process of cultural organisation" or 
ethos. Erikson believed that all of these interrelate and if one area encounters a 
breakdown it can affect all the others. Conversely, as one area grows there can be 
implications for the others. An example of this is when a child's body (the somafic 
element) goes through different stages as it develops, ultimately passing through 
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adolescence. During these transitions his or her ability for organisation in the psyche 
and ethos regions will develop too. 
One of the most important elements of Edkson's theory is the suggestion that ego 
conflicts can be brought about by socialisation. Edkson broke away from Freud's vision 
of humans as victims of the id, where conflicts occur because of instincts such as 
hunger and sexual gratification. In emphasising the role of the ego Edkson emphasised 
the importance of social and cultural factors in human development. This was an 
important shift that reflected the growth of social psychology at the time. Jungian theory 
had made it clear that psychology had to be more than a study of intemal pressures 
(Levinson, 1978). This attitude exists today and modem theodes of maturation usually 
understand that: 
"a person's life at any given time incorporates both extemal and intemal 
aspects" (Sheehy, 1976, p. 24-5). 
This shift of emphasis in Edkson's work allowed the social pressures that affect human 
maturation to begin to be identified. Further elaboration on the nature of the social 
factors in maturation can be seen in the developmental theodes of Levinson, Kohlberg, 
Sheehy and Fowler. 
2.2.2 Reffiqion in Efikson's work 
The incorporation of religious factors into the discussion of maturation is more noticeable 
in Erikson's work than in Piaget's. He has been interested in the impact of religion on 
the individual. Two of his earlier works were about important religious leaders - "Young 
Man Luther (1959b) and "Gandhi's Truth" (1969). Authors such as Moran (1983) have 
seen these works as indicating that there is a strong potential for religion to lead to 
maturation. However Erikson does not deal with religious faith to any great degree in his 
psychological theory. He concentrates instead on the role of organised religion in the 
ego cdses of adulthood and old age. His findings provide an important indication that a 
return to Church attendance can be stimulated by the ageing process and may be an 
attempt to cope with a particular developmental crisis. 
Erikson attributes the importance of religion in adulthood and old age to the specific 
nature of the concerns that are related to these periods. The approach of old age brings 
with it the knowledge that more years have passed than are ahead -a view supported 
by several studies such as Sheehys (1976). This is described as creating a 
characteristic ego crisis. Erikson describes it as integrity versus despair This is 
intimately bound up with the first ego crisis of all - trust versus mistrust. As old age is 
reached the crisis of integrity versus despair reiterates this fundamental tension making 
it the central concern again but in a modified form: 
"The tension between basic trust and mistrust reaches back to the very 
beginning of life... Throughout life, this tension involves issues of 
commitment to established religion and, with increasing age, of quasi- 
religious, philosophical considerations. Early concern with the predictability 
of the day-to-day world and immediate experience expand into concern with 
understanding the infinite universe in which all personal, practical knowledge 
is set" (1986, p-218). 
This concern is seen to create a desire in older individuals to maintain a close 
involvement with a church. It is seen as a natural reaction to the increased awareness 
of the mystery of life. In their search for answers these individuals often feel drawn to 
organised religion because: 
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"religion and art are the institutions with the strongest traditional claim on the 
cultivation of numinosity" (1982, p. 45). 
This is also the case for those who have never before been churchgoers. Attendance is 
seen to be prompted by a simple need to participate and to affirm a basic faith rather 
than by theological commitment to the church. Unfortunately, those individuals who are 
drawn towards religion at this point may not have developed their religious sensibilities 
since childhood or early adulthood. Thus, "in the face of inevitable despair" they may 
have to return to old methods of religious expression as a source of current religious 
strength and integration (1986, p. 69). 
This attraction to religion is obviously a symptom of the concerns of old age. Erikson 
does not appear to see religion as an essential force on human maturation. He points 
out that political ideologies have largely taken over the numinous function of the 
ch u rches (1982). 
2.2.3 Problems with Erikson's work 
Although acknowledged as a great improvement on Piaget's theory, Erikson's work also 
has its shortcomings. For instance, Erikson's description of the key social factors 
involved in maturation is problematic. In real life, the overall pattern of a lifecycle can be 
very varied. The situation that individuals find themselves can vary, as can the points in 
life when they are experienced. Unfortunately, Erikson depicts life as involving early 
marTiage, the raising of children and the movement of offspring away from the home as 
they get older. As each phase of life has related ego crises the times for significant ego 
development are therefore firmly delineated. There is little room to apply the theory to 
people who choose to remain celibate, unmarried or are without children. 
The way in which Erikson's theory involved many more elements of development than 
Piaget's has also caused problems. Rapaport (1959) argues that the theory is 
weakened because of this. He believes that the theory: 
"ranges over phenomenological, specifically clinical psychoanalytic- 
psychological propositions without systematically differentiating among them" 
(p. 58). 
However, many - including Fowler - argue that it is impossible to delineate neatly 
between all of the factors that affect maturation. Because of this it must be realised that 
describing maturation may involve a compromise between being able to clearly isolate 
the development of particular characteristic and the need to describe maturation more 
holistically. To discuss the problems of studying maturation scientifically through 
narrowly defined elements of cognition it is useful to study the humanist school of 
thought. One important theorist from this school is Daniel Levinson. 
2.3 Daniel Levinson and humanistic psychology 
According to Stokes (1983), Levinson is probably the most highly regarded writer on the 
topic of adult development. This is interesting because, until relatively recently, he 
studied only male development. His best known book is "The Seasons of a Man's Life" 
(1978). This work clearly shows him to be a developmental and stage theorist of the 
humanist school. Because of this he writes from a different viewpoint from the previous 
theorists. 
Humanism was an umbrella term first used in 1955. It diverges from the more cognitive 
developmental psychology of the previous authors in two main ways: 
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Firstly, psychologists working from the humanist perspective: 
"reject both the Psychoanalytic and the Behaviourist (or Stimulus-Response) 
approaches. They emphasise the individual's uniqueness and freedom to 
choose a particular course of action in contrast to the rather deterministic 
nature of both psychoanalysis and behaviourism - behaviour is not a 
response to unconscious forces (Freud) or to external stimuli (S-R theory) 
but to the individual's perception, interpretation and comprehension of 
external stimuli. " (Gross, 1987, p. 224). 
This indicates a move from depth to height psychology (Strunk, 1965). Depth 
psychology is interested in the unconscious influences on behaviour. However, height 
psychology chooses to stress the more conscious aspects of ft. 
Secondly, humanistic theory refers to a group of theories which: 
it share the belief that scientific attempts to study human beings are 
misplaced and inappropriate, since, to see man at second hand through his 
behaviour as against his experience is ultimately to see ourselves at second 
hand and never be ourselves" (Evans, 1975). 
The humanistic-eAstential field believes that human maturation is made up of many 
elements of which ego development and moral development are but a few. Thus the 
criteria for maturfty are wider and the theories more ambitious in their descriptions of 
development. As a humanist theorist Levinson therefore aimed to describe human 
development in a more holistic manner than Piaget and Erikson. He saw this aim as a 
natural progression from Erikson's own approach to social psychology. 
Levinson believes Erikson's work to be essential for understanding human 
development. Because of this his conclusions are similar. He suggests that men evolve 
through an orderly sequence of stable and transitional phases. He calls these'structure 
building' and 'structure changing' phases. The former is characterised by firm choices 
and attempts to enhance life within the fixed structure. The latter is the time to question 
the existing structure and to make plans for a new stable period. However, Levinson did 
not set out as many stages as Erikson. He described only four stages of development 
and he used the metaphor of seasons to describe them. Each of these is described as 
having its own intrinsic value. 
Levinson's work provides an important argument against the uncritical use of a stage 
format for describing maturation. He chose not to use the term 'stage' because he felt it 
was too constricting and dear-cut. The boundaries between his seasons are noficeably 
less dear than those between Erikson's stages. These stages could not be straddled 
because they only dealt with one particular facet of ego development at a time. 
However, the seasons concern several elements of human development and can 
therefore be seen to overlap. Because of this, not every strand of development will 
necessarily go through a dramatic change at the same time. 
In spite of this, Levinson's seasons are still given definite age brackets. Each 
individual's life is divided into four periods of roughly twenty years. Figure 2 shows the 
seasons and the age ranges with which they are typically associated. Levinson is 
confident that the age brackets do not vary beyond 5 or 6 years and he believes that 
stage transitions typically take "not less than 3 [years] and rarely more than 6" (1978, 
p. 18). 
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Fiq-. 2: Levinson's Four Seasons of a Man's Life 
Late adulthood 
65 
60 
55 
50 
22 
Age: 17 '%W 
(Taken from Levinson et al., 1978, p. 57) 
2 3.1 A bfief desciiDfion of each season 
These descriptions give an overview of each season. For the sake of simplicity many of 
the less significant themes have been omitted. There is no mention of religious or 
spirftual matters in any of these seasons because Levinson does not describe them as 
important dimensions in understanding human development. The descriptions of the 
different seasons prove to be significant because they offer a further exploration of the 
way in which the different processes involved in maturation (i. e. biological, cognitive, 
affective etc. ) impact on each other. 
Pre-adulthood is the first season of a man's life. It includes childhood and adolescence. 
It is a period of great development. The transition into early adulthood is set off by the 
bodily changes that lead to sexual maturity. The influence of Piaget's and Erikson's 
work on the description of this season is obvious. 
Eady Adulthood is the next season and it covers the ages of 17 to 45. This season 
encompasses the period of peak physical performance. It is also the period when 
instinctual drives are at their height. This causes contradictions in a man's life, leading to 
a fundamental level of stress. One instinctual drive is for immediate personal 
gratification. Unfortunately, man must learn to defer immediate gratification to fulfil the 
increasing responsibilities that he has placed on him. Yet the fulfilling of these 
responsibilities can also give a feeling of satisfaction. The individual is therefore 'tom' 
between two forms of fulfilment. Because of this Levinson describes early adulthood as 
"satisfying and stressful" (1978, p. 22). 
LATE ADULT TRANSITION 
Culmination of Middle 
Adulthood 
Age 50 Transition 
Entering Middle Adulthood 
45 
MID-LIFE TRANSITION 
40 
Settling Down 
33 
Age 30 transition 
28 
Entering the Adult World 
EARLT ADULT TRANSITION 
Childhood and adolescence 
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This stress is not necessarily welcome. At this point the individual is supposed to crave 
stability in life. He will attempt to accommodate much in order to avoid reorganising his 
perceptions of the world to any great extent. Some of this need for stability leads to the 
individual seeking to move from being an apprentice to being a master of a chosen 
profession. Such advancement leads to more wealth and thus material stability as well 
as the appearance of being an important member of society. However, the need to 
prove oneself is also tied up with a great need for independence. Again stress may be 
caused as the desire to express independence conflicts with the need to fit in and be 
seen as a reliable and conforming member of society for the sake of professional 
success. 
Middle adulthood is the third season and covers the age bracket of 40 to 65. Levinson 
admits his description of middle adulthood is controversial. He argues that a change in 
men is universally understood to occur during this period and is traditionally called a 
mid-life crisis. However, he cannot isolate any one universal event that heralds the 
transition to this stage. Instead he offers 3 inter-related changes that may be involved. 
These are (i) biological and psychological changes, (ii) shifts in perceived generation and 
(iii) evolving careers and enterprises. 
The biological and psychological changes involved with a transition to middle adulthood 
are said to bring about two significant changes. Firstly there is a decrease in energy 
and, secondly, there is a loss of the youthful desires that carried the individual through 
the previous season. Consequently, the individual suffers less from their'tyrann)(. He is 
able to free himself from such 'petty' drives and to enrich his life. 
Striving for such freedom is the ideal for middle adulthood but several factors can 
prevent this state from being achieved. One problem is that a man's self image may 
have been supported by his previous attitudes to career and success. The loss of 
9 youthful drives' causes a significant re-examination to occur. Each man is described as 
asking questions such as "what have I achieved7', "do I want what I have achieved? " 
and "have I wasted my time? ". What the younger man might have striven for may not 
now appear such an important goal. The older individual may even consider his 
previous achievements a failure due to the change in his values. 
Another inhibiting factor is the way that each individual may feel his mortality more. Like 
Erikson, Levinson feels men will become aware of the fact that there may be fewer 
years ahead than there are behind. Levinson describes most men's reactions to these 
changes in terms of an unconscious, or tacit, fear response. It is his hope that this 
response will trigger a self-analysis that leads the individual to a new stable state. 
At the same time as losing certain drives, each man will have to cope with a change in 
his perceived generation. He realises that other members of society see him in a 
significantly different light. His role and character are perceived to be different from what 
they were previously in his youth. The individual's place in society, as determined by 
others opinion, has changed. With this comes the need for the individual to re-evaluate 
his role, asking whether it should change to fit in with the new image that has been 
projected onto him. 
Late adulthood is the last season described - though with our increasing longevity 
Levinson suggests that there is room to consider a late late adulthood. The description 
of late adulthood is even more speculative than that of the last season. Levinson did not 
actually interview anyone of this age before writing 'Seasons of a Man's Life'. Because 
of this it can only be considered a provisional view of old age. 
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Levinson offers little in the way of description for this season. He feels that, like the 
previous season, no single universal event triggers ft. He suggests that it could be 
initiated by another shift in perceived generation - at this point an individual is now seen 
as an old age pensioner or grandparent. At the same time he feels that the act of 
retirement means a significant re-evaluation of life is necessary. As a man no longer 
plays a part in society through his career he must either accept this loss or find an 
alternative to allow him to continue interacting usefully with society. 
2.3.2 Problems Mth Levinson's theo 
In spite of its influence Levinson's work is not without fault. Firstly, it has already been 
mentioned that until recently it has had limited applicability due to its concentration on 
male development only. DeBoy's work (Stokes, 1983) was an early attempt to remedy 
this situation. She studied a number of women using Levinson's framework. Her 
findings suggested that the seasons could not necessarily be seen to apply to women in 
the same way. The average age spans of the seasons and transitions were significantly 
different for each gender. 
Secondly, it would appear that Levinson overemphasised the importance of specific 
social factors in men's' lives. He states that "a man's work is the primary base for his life 
in society" (1978, p. 9) and is convinced that "in all societies a man is expected to marry 
and to take certain responsibilities with a familial system" (p. 45). However, Bee and 
Mitchell (1980) point out that occupation and 'traditional' family settings are not 
all-important. 
Levinson's work is also problematic because of its reliance on rigid age boundaries for 
each season. His work describes a society where the nature of family responsibility 
changes in a uniform and predictable manner. This makes such a theory very specific 
to the particular culture in which the research was done. This problem has been 
exacerbated because Levinson used only 40 people, all of whom were employed. Most 
of these subjects could be considered successful workers. He does not say how 
development is affected if no success in work is possible or if there is no desire to gain 
promotion or compete in the work place. 
Similar problems affect the validity of all of the previous theorists. Each of them has 
been seen to need larger or more representative samples of subjects. This has 
prompted many other authors to try and study the universality of these theories. For 
instance, Sheehy studied 155 respondents finding many similar situations to Levinson in 
men's development. Levin studied female development through Erikson's paradigm 
(1 959a) and Gilligan (1982) studied it through Kohlberg's. Fower has studied even 
more respondents of both sexes in an attempt to create a universally applicable 
developmental theory - and possibly has one of the largest numbers of interviewees for 
any such study. 
Fowler remains one of the best corroborators of Levinson's theory. His work has many 
similarities with A. However, it does not back up the rigid age boundaries or the 
necessity of many of the social triggers that are stressed in the seasons. Nevertheless, 
later chapters will show that Levinson's seasons come closest to reflecting the views of 
maturation elicited from ministers in the research interviews. 
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2.3.3 Levinson and ma 
Levinson's work provides a clear warning about the problems of making value judgements about the worth of a developmental stage in some theories. Whilst 
Levinson was heavily influenced by Erikson, his understanding of maturation is 
significantly different. Erikson considered his ego development to be of prime 
importance and seems to view it as progression. However, it is clear from Levinson's 
work that the 'seasonal' changes he describes are considered to be variation. He saw 
them solely as a development to cope with changing needs due to age. The seasons 
describe the particular tasks with which the person must grapple. This is the reason why 
he chooses the word 'season' rather than 'stage'. In his opinion the latter term indicates 
a hierarchy of importance that is not warranted. By avoiding using the term 'stage' he 
attempts to avoid value judgements about maturity based solely on the season in which 
people reside. Instead, he defines maturation as the successful reassessment of life 
during each season - the successful completion of the tasks that arise. Maturation is 
therefore seen to involve coming to terms with one's role in society and the ability to 
reassess one's aims. 
Whilst Levinson's work begins to study the kind of influences that affect a man's 
reasoning it does not differentiate clearly between cognitive processes and moral 
reasoning. This latter subject is vital to discussion of maturation. To understand the 
differences between these two processes Lawrence Kohlberg's work needs to be 
studied. 
2.4 Lawrence Kohlberq and the study of moral development 
Kohlberg's work (1969,1976) clarified the development of moral reasoning during the 
human Iffecycle. Although Piaget had started to work in this area he had concentrated 
on studying children. Kohlberg expanded the study of the subject up to middle age. His 
work is important because moral reasoning is shown to be one of the more important 
aspects of maturation. Most people intuitively understand that an individual cannot be 
considered to have matured unless he or she shows an increased ability to relate to the 
rest of society in a positive or committed way. However, as will be shown, moral 
development is more than just upholding laws or obeying rules. 
Kohlberg proved moral reasoning to be different from cognitive reasoning. Because of 
this his work eschewed determining the strictly intellectual for a chance to study the 
reasoning that involved wider issues of a social kind. He wanted to understand what the 
thinking processes were that created the moralities he observed. Because he made a 
distinction between moral and cognitive thinking his preferred method of study was to 
confront people with moral dilemmas rather than subjecting people to tests of 
intellectualism. 
Using different moral dilemmas Kohlberg found that moral development comprised 
three levels, each made up of two stages (see figure 3). Stage 1 can be seen to reflect 
Piaget's heteronomous morality whilst the concept of autonomous morality has been 
expanded and is not wholly encapsulated in any of the stages. 
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Fiq. 3. Kohlbera's Levels of Moral Development 
Level 1: Pre-conventional. 
Stage 1- Punishment and Obedience orientation 
What is right and wrong is determined by what is punishable and what is not. Avoidance of punishment is the key - things are not right or wrong in themselves. 
Stage 2- Instrumental-Relativist orientation 
What is right and wrong is determined by what brings rewards and what people want. The individual follows 
rules because it serves his or her own needs. This often creates the "you scratch my back and I'll scratch 
yours" syndrome. 
Level 2: Conventional. 
Stage 3- Interpersonal Concordance orientation 
Good behaviour is whatever pleases others. Being moral is to be seen to be a good person in one's own 
eyes as well as others. In this state the individual tries to live up to what is expected of them with the 
majority consensus being taken as determining what is right or wrong. 
Stage 4- Law and Order orientation 
Being good now comes to mean doing one's duty - which entails showing respect for authority and 
maintaining the social order for its own sake. Society protects the individual therefore society should be 
protected. Laws are unquestioningly and automatically obeyed in the effort to fulfil one's duty to society. 
Level 3: Post-conventional. 
Stage 5- Social Contract-Legalistic orientation 
Apart from the law of the land what is right or wrong is a matter for personal decision. The law is for the 
good of the people but it can be changed as it is a democratic process. Sometimes the rights of the 
individual can supersede these laws but only when the (uncommon) universal laws are being transgressed 
(such as denial of basic human rites). A sense of obligation to the law is present. This is due to one's social 
contract with the world for the good of afl humanity. 
Stage 6- Universal-Ethical Principle orientation 
Moral action is determined by our inner conscience and may or may not accord VAth public opinion. 
Individual reflection rather than society will determine our ethical code. Principles are universal and mostly 
about respecting human dignity and the sacredness of life. People are seen as ends in themselves. 
(Taken from Kohlberg, 1976 and Gross, 1987) 
In this theory two people can be at the same stage but give two different or even 
opposing answers to a dilemma. The study did not concentrate on what the answer 
was but the way at which A had been arrived. To explain why this is the case it is useful 
to study an example of the moral dilemmas used. A commonly used one was called the 
'Heinz' dilemma. The individual being studied was asked whether an imaginary 
husband was right or wrong to steal overpriced medicine for his dying wife when he 
could not afford to buy it legally. There are two different answers that the respondent can 
give - "yes" he was right or "no" he was wrong to do it. However, Kohlberg argued that 
they could both be arrived at by very similar processes of moral reasoning. A distinction 
is thus made between analysis of the specific ethics of a response and the type of 
thinking that brought it about. 
Kohlberg's work confirmed the possibility of one aspect of maturation being entirely 
dependent on another. He argued that the moral development of the individual was 
limited by his or her cognitive development. At the same time he felt that moral 
development was not automatically brought about by development in the cognitive 
aspect of an individual. His conclusion was that moral reasoning usually lagged behind. 
Some studies conclude that only 50% of adults are seen to reach the post-conventional 
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stages of maturity (Stages 5 and 6), with only 20% reaching the highest level (Stage 6). 
At any one time, most adults probably reside within Stages 3 or 4 (Shaver and Strong, 
1976, cAed in Gross, 1987). 
2.4.1 Rei, ýdion and autonom 
Kohlberg's original work did not make much reference to religious factors VAth regard to 
moral development. He did argue that access to social interaction is essential for moral 
development (Modgil, 1980) and so it is perhaps possible to argue that institutions that 
stress the importance of morality may accelerate moral development. 
Kohlberg later modified his stages to include a seventh stage. Many religious authors 
have taken this as an indication that he was trying to incorporate religious aspects of 
maturation into his framework of moral development. 
Stage 7 is described as an 'ultimate faith'which 
"integrates stage 6 universal justice principles with 'a perspective on life's 
ultimate meaning' and as such supports these principles" (Modgil, 1980, 
p. 323). 
However, its outlook is characterised by: 
"the sense of being a part of the whole of life and adoption of a cosmic, as 
opposed to a universal humanisfic (stage 6) perspective" (ibid., p. 326). 
Jacobs (1988) explains that: 
"'Stage 7' arises out of the despair that comes from the realization of one's 
finiteness, and of the meaninglessness of the finite compared to the infinite... 
'Stage 7' comes out of the resolution of despair. It represents a state of mind 
in which there is a sense of being part of the whole of life, identified with the 
cosmic, infinite perspective itself"(p. 43). 
Religious authors have been especially interested in Stage 7 due to its apparent 
importance for definitions of religious maturation. Jacobs (1988) believes that it is the 
first moral stage in which religious thought is the determining factor. Until this point he 
argues maturation was determined by moral development - an element of maturation 
that he did not feel was directly influenced by religious faith or beliefs. 
However, the description of Stage 7 is not always clear and for this reason many 
authors have voiced doubts about its usefulness. Locke (1986) finds Kohlberg's writings 
on this subject confusing and inconsistent. He compares the description of this stage to 
the Bible. He argues that it is written in such a way that it includes something to back up 
almost any point of view. 
24.2 The conflict between individual autonomv and rek0ous faith 
Another problem that exists for religious authors is connected with Kohlberg's 
description of maturation as involving increasing autonomy of action. The structure of 
the stages of moral reasoning appears to suggest that religious faith can justify a stage 
of moral reasoning that is far below Stage 7. 
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The passage through moral stages reflects a development from conformity to 
autonomy. Progression towards autonomy can be summarised in the following 
description of how individuals relate to their community's rules: 
Stage 1: Conforms to avoid punishment 
Stage 2: Conforms to obtain rewards 
Stage 3: Conforms to avoid disapproval 
Stage 4. Conforms to avoid censure by legitimate authorities 
Stage 5. Conforms to maintain respect of the impartial spectator 
Stage 6. Conforms to a personal ethic to avoid self-condem nation. 
(Modgil, 1980; Modgil and Modgil, 1986) 
Until Stage 5 others have power to influence the behaviour of an individual. Their 
perception of the individual controls his or her moral strength or ability to uphold a set of 
rules or regulations. At Stage six things change dramatically - one's own reasoned ethic 
of behaviour becomes the key, the only condemnation feared is that from oneself. It is 
not dear how this stage relates to a Christian faith where God is an all-powerful 'other 
who is the final judge of our actions. It is He that must be pleased by humanity's actions. 
This is not an approach that is reflected in any of Kohlberg's stage descriptions. 
However, it appears closest to Stages 4 or 5. Whilst Stage 6 may be a higher level of 
maturfty - for Kohlberg certainly sees moral reasoning as the key to progression - it 
seems to discard the need for a divine judge. 
Oser and Reich (1990) argue that moral reasoning and religious reasoning are not 
necessarily the same. However, their descriptions of the stages of religious reasoning 
only correspond to the first five of Kohlberg's stages. At the same time, the religious 
reasoning at Stage 5 is depicted as a universal. It is no longer a specifically Christian 
worldview. All religious experience is seen to issue from a divine power that transcends 
denominational and religious boundaries. This contradicts Jacob's view that the moral 
reasoning of Stage 7 was the first to be influenced solely by religious thought. 
To conclude, Kohlberg's exploration of moral development is revealing but also 
problematic with regard to defining maturation. Further exploration of the topic will occur 
in the next chapter when Fowler's use of this theory is explored. 
3 Developmental Theories Without Stages - Georqe Kellv (1955), Abraham 
Maslow (1970) and Carl Rogers (1961,1967) 
Not all developmental theories require the description of individual stages of 
development. Those described by Kelly, Maslow and Rogers depict progression as a 
far less structured process. Each of their theories is outlined below with special attention 
given to the themes of resistance to maturation (Kelly) and the role of autonomy in 
progression (Maslow and Rogers). In this way the discussion attempts to shown 
alternative possibilities for defining maturation that can be of use to this discussion. 
3.1 George Kell)(s Personal Construct Theo 
K Lee% elly published his Personal Construct Theory (P. C. T. ) due to his dissatisfaction with 
both psychoanalytic and behaviourist explanations of cognition. He remained interested 
in studying the cognitive processes yet he broke away from the traditional framework of 
sequential stages. He also strove to discuss cognition in a less cAinical way. In his book 
'The Psychology Of Personal Constructs; Vol. 1' (1955) he deliberately set out his theory 
in abstract terms in an attempt to avoid the limitation of a particular time and culture. 
Due to this it has sometimes been classified as a philosophical description of maturity 
rather than a psychological one. Although the more 'clinical' psychologists are less 
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disposed to accept his work as meaningful, personal construct theory has still been very influential. With regard to this research, its detailed description of the way in which the 
qualitative shifts in understanding occur proves important in exploring the stage transitions involved in Fowler's Stages of Faith. 
I. I Constnicts, matufity and relaffivitv of viewpoint 
Kelly's theory states that people construct tentative models of the word in order to 
understand themselves and the surroundings in which they "live, work and play'. They 
also do this in order to anticipate future events. They then evaluate these models by 
reference to their own personal criteria. These criteria are the hypotheses or constructs 
which individuals build up as they test their models of reality against each new situation. 
Kelly suggests that maturity is dependent on the quality of a person's constructs. He 
describes maturity as functioning. A person who is functioning is able to construe the 
wodd in such a way that predictions are usually confirmed, but who can also change 
their constructs when they are disproved. There are no developmental stages present 
in this gradual maturation, though there are times when major changes in their 
perception of reality occur. Kelly finds the wodd a far too varied place for there to be any 
universal pattem of forces that could shape human development into a universal set of 
stages. 
This reveals the previously mentioned postmodernist nature of Kelly's vision of reality 
(Chapter 2). Kelly explains that: 
It man [sic] looks at his world through transparent patterns or templates which 
he creates and then attempts to fit over the realities of which the world is 
composed. The fit is not always very good. Yet without such patterns the 
word appears to be such an undifferentiated homogeneity that man is 
unable to make any sense of it" (1955, p. 8-9). 
He argues that we are obliged to create 'glasses' or templates through which to view the 
world. Our perceptions of our surroundings are therefore not true representations of 
objective reality. In fact, there is no way of getting behind our interpretabon of the world 
to check if it matches what the world is really like. This is the same realisation that 
illuminates the postmodernists' approach. Kelly's theory clearly supports their 
arguments that everyone's' viewpoint is different and provides a unique 'texture' to an 
observation of reality (Brookner, 1992). 
Yet not all human viewpoints will be totally dissimilar. Kelly shows how language can 
create enough of a similarity between a social group for common constructs to e)dst. It 
binds a group into certain ways of thinking. When two individuals view or construe a 
situation in a similar way (use similar constructs) then commonality is said to e)dst. Kelly 
also accepts that it is sometimes possible to see the world through someone-else's 
construct system without holding the same constructs oneself. This is called sociality. 
3.1.2 Unease and resistance to changes in woddview 
Kelly, like Erikson, noted how dramatic changes in our structuring of the world can be 
very uncomfortable. However, his theory proves useful because it further elaborates on 
the reasons for this. 
To begin to explore this subject the organisation of constructs needs to be described. 
According to Kelly's theory each person's construct system is organised in a hierarchical 
way. He felt A was: 
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"convenient and useful to see personal construct systems as being made up 
of hierarchically linked sets of bipolar constructs" (Fransella and Bannister, 
1977, p. 2) 
Within this structure there are some broad (superordinate) constructs subsuming other, 
narrow (subordinate) constructs (Kelly, 1955). 
Kelly felt that an)dety issues from peoples' awareness that what they are confronted with 
is not within the framework of their eAsting construct system. In other words, they do not 
know how to construe it. They face a challenge because the validity of their construct is 
brought into question. Because a construct embodies both emotional and intellectual 
aspects the more integral the construct to the whole worldview of the individual the more 
emotion will be elicited if that construct is challenged or threatened. Like scaffolding, 
taking some off the outside is of little importance but removing some of the main 
supporting components threatens the whole structure with collapse. Challenging a 
superordinate construct therefore brings the possibility of changing an individual's 
perception of the world much more dramatically than challenging a subordinate one. 
Although Kelly had little confidence in rigid stage theories his description of 
superordinate collapse helps our understanding of the reason for the anxiety and 
insecurity during stage transitions. Stage theorists set out specific concerns as being of 
central importance to an individual exhibiting the characteristics of a particular stage of 
development. If this is true then these concerns must be superordinate constructs. A 
stage transition may therefore occur when the challenge to these constructs has caused 
them to collapse. In this way Kelly's description of construct collapse mirrors that of 
many stage theorists. 
3.2 Fluctuating human potential - Abraham MasloWs challenge to invadant stage 
Maslow is another author who has challenged stage theory. His theory of maturation 
was first published in 1954. It is important to this discussion because it challenged the 
notion put forward by some stage theorists that it is impossible to return to a lower state 
of maturation. Maslow set out a ladder of maturity that individuals could freely pass up 
and down during the lifecycle. The theory implied that stage changes e)dst but are of 
secondary importance. He thus suggested that cognitive and ego-development were 
descriptions of variation rather than progression. 
In Maslow's opinion the true measure of progression is the degree of self-actualisafion 
(c. f. ) shown by an individual. This state can be reached at any age. However, self- 
actualisation is only possible when certain needs of the individual have been met. 
These needs act as limiting factors with regard to progression. They are nearly always 
external factors and so changes in an individual's situation can cause his or her maturity 
to fluctuate considerably. 
Maslow postulated that these needs are arranged in a hierarchy of importance. They 
are usually depicted as a pyramid, indicating the reduced numbers of needs that exist as 
the hierarchy is ascended. Each level's deficiencies must be satisfied before the next 
level of the hierarchy can be addressed. Progress up the hierarchy is made as each 
level's needs are met. 
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Figure 4: Maslow's Hierarchv of Needs 
The levels of the pyramid are: 
Self-actualisation- ' 
need for self-fulfilment. 
Self-esteem needs: competence, 
mastery, recognition and reputation. 
Love and belonging needs: affiliation affection 
Safety needs: physical and psychological security, protection. '\ 
Physiological needs: food, liquid, oxygen, constant blood temperature. 
(Based on Maslow, 1970). 
Maslow's theory states that all the levels describe deficiency needs except the topmost 
one. This means that something must be supplied before movement up to the next 
level is possible. For instance, when the lowest organic needs are satisfied - hunger 
alleviated and homeostasis maintained in the body - higher needs emerge to be 
satisfied. However, the lower needs may re-emerge later. 
"The physiological needs, along with their partial goals, when chronically 
gratified cease to exist as active determinants or organisers of behaviour. 
They now e)dst only in a potential fashion in the sense that they may emerge 
again to dominate the organism if they are thwarted" (Maslow, 1970. p. 84). 
These lower needs remain limiting factors because they are stronger - the lower the 
level the greater the needs are. 
In this theory the factor limiting human maturation is an individual's ability to satisfy each 
level's needs. A deficiency in supplying the needs of the lower hierarchical levels means 
that an individual is forced to deal with them before anything else. Survival needs thus 
overtake all other needs and do not respect the possible ego or cognitive development 
that could usefully go on at any one time. 
In concentrating on wider issues of maturation such as love needs and self-actualisation 
Maslow's theory is considered to have been instrumental in establishing humanistic 
psychological theory. 
3.2 1 MaslovVs desciiofion of self-actualisafion 
It is the top level of Maslow's hierarchy that is of greatest interest to the discussion in 
later chapters. Maslow posited that after all the criteria of the lower levels have been 
met the individual reaches a state of self-actualisafion. The lowest levels' needs were 
instinctual and promoted the survival of the organism. However, as an individual moves 
up the hierarchy the needs become less biological. Self-actualisation is the point at 
which the physical demands of the body are completely transcended. It is a 
fundamental self-realisation that illuminates living. This state is thought to manifest itself 
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in a variety of ways including music, art and research. Self-actualisation thus deals with 
creating methods of expression and exploration that do not aid simple survival. 
Maslow listed a set of characteristics that are found in individuals that have become seff- 
actualised: 
i) they perceive reality efficiently and can tolerate uncertainty; 
ii) they are able to look at life objectively; 
iii) they are resistant to 'encu Iteration', but not purposefully 
unconventional; 
iv) they are concerned for the welfare of humanity; 
V) they accept themselves and others for what they are; 
vi) they are spontaneous in thought and action; 
vii) they are problem-centred rather than self-centred; 
viii) they have a good sense of humour; 
ix) they are highly creative; 
X) they establish deep, satisfying interpersonal relationships with a 
few people; 
xi) they are capable of deep appreciation of basic life-experiences; 
xii) they have 'peak' experiences - moments of ecstatic happiness 
when they feel most 'real' and alive. 
(Maslow, 1970) 
Maslow implicates religion with man's peak experiences at this level but he does not see 
it as essential for reaching self-actualisation (Elias, 1983a). In moving up the hierarchy 
Maslow assumes that later and later evolutionary adaptations are being studied. 
Because of this, self-actualisation is not portrayed as a divinely created trait. Instead, 
religious nature is a subset of a wider interest in meaning. 
Later theorists have found the concept of self-actualisation to be important. Theorists 
such as Fowler have utilised it in various ways. Their interest lies in its implications for 
internal autonomy. The movement towards self-actualisation is: 
"a development toward autonomy and away from heteronomy, or control by 
external forces" (Koch, 1959, p. 196). 
There are echoes of Kohlberg's highest moral stage in this. Yet autonomy through 
self-actualisation appears more easily attained through Maslow's hierarchy of needs 
than through Kohlberg's moral stages. 
3.22 Weaknesses in Maslow's work 
Maslow's work is not without its problems. Whilst Child claims that those who have 
applied Maslows theory to educational settings "find it to have face validity' (1986, p. 43) 
it seems most suitable in observing children's development. They seem to be more 
susceptible to the needs of lower levels in the hierarchy. If applied to adults then other 
problems occur. For instance, the theory does not appear to explain how prisoners of 
conscience exist in situations where their lower survival needs are not met. Nor does it 
explain religious asceticism. Individuals participating in such activity expect to exhibit 
certain characteristics of self-actualisation during periods of fasting and abstinence. 
3.3 Allport - seff-actualisation as transcendence 
This last criticism can be overcome using Allport's work on personal development. It 
bears many similarities with MasloWs self-actualisation but includes the concept of an 
expanding self This attribute means that self-actualised individuals never slip into 
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parochialism and are able to transcend the struggle for the basics of life. Therefore, 
once self-actualisation is achieved it is difficult for the lower needs to overwhelm an 
individual's interests in learning about themselves and the world (Elias, 1983a). 
Allport describes two other attributes of self-actualisation that are of interest. These are 
self-objec6ficafion and self-unificafion. 
Seff-objectification describes peoples' abilities to be reflective and insightful about their 
own lives. They come to understand their limitations. Allport singles out the 
development of a sense of humour about oneself as a sign of this. He considers mature 
people to have a certain detachment from themselves. 
Self-unification or integragon is a sign that people possess a unifying philosophy of life. 
This does not have to be complete or even articulated in words but it supplies a 
coherent direction for their life. It stops life being fragmentary and undirected. Both 
self-objectification and self-unification are key aspects of Fowler's description of maturity. 
Both Maslow and Allport view self-actualisation as progression rather than variation. 
However, this approach has been criticised by the postmodernists for promoting a 
modernist educational vision (Usher and Edward, 1994). Their crfticism is based on the 
fact that both authors suggest everyone is able to become self-actualising. Such a view 
has been influential in educational debates and Postmodernists such as Usher and 
Edward believe that it has led to a dominant form of education that expects all learners 
to be able to become self-actualised. They argue that this is unrealistic and promotes 
elitism. This debate will be explored further in the discussion on educational theory in 
Chapter 6. 
3.3.1 Allport and RqLigion: 
In 1950 Allport produced a work entitled 'The Individual and His Religion'. In this he 
explored the possible definitions of religious maturity. Like Strunk (1965) he suggested 
that this state was an important aspect of life because it deals with issues of greatest 
importance such as the questions about the meaning of life. However, his description of 
religious maturity was not significantly different to the universal definition of maturity he 
described in his other works. It incorporated all of those aspects of self-actualisation that 
were mentioned previously. He defined religious maturity as being: 
1) Well differentiated. The religious individual must have a rich and complex 
understanding of faith. The construction of which must be regularly 
examined and reorganised. 
2) Heuristic. The religious individual's faith must be held as a tentative 
hypothesis and not be considered to be stafic and unchanging. 
3) Accepting of doubt. 
4) Dynamic. The religious individual must not base his or her beliefs on basic 
instincts such as fear. 
5) Comprehensive. Religious individuals must relate their religious 
understanding to all problems in life 
6) Integral. Religious understanding must be central to a person's life and 
therefore not be separated from other aspects of living. 
3.4 Cad R. Rogers (1961,1967) -a further study of self-actualisation 
Cad Rogers is one of the leading humanistic psychologists. He is another author who 
sees self-actualisation as the core attribute of maturation. His works concentrate on 
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describing the reasons why certain individuals may not achieve this state. His 
conclusions are slightly different to Maslows because they are based on a different view 
of human development. Unlike Freud and those influenced by him - the psychoanalytic 
school - Rogers does not see humans as being fundamentally destructive towards their 
mental development. He emphasises the positive nature of humans and gives a more 
optimistic portrait of human development. He believes that self-actualisation is 
something which humans are naturally drawn to unless social conditions block their 
journey. Because of this, his work on self-actualisation is a useful counterbalance to that 
of Maslows. 
It is also useful for revealing the importance of internal autonomy with regard to reaching 
a self-actualised state. Rogers views socialisation as a very significant blockage to 
healthy maturation. He suggests that it can be difficult to break away from the 
commonality of vision that it creates. Because of the people surrounding us our 
developing selves learn to attach values to certain experiences. For instance, from an 
early age love and praise are withheld until we conform to parental and societal 
standards of conduct. Because of this: 
"the child (and later the adult) learns to act and feel in ways that earn 
approval from others, rather than in ways which may be more intrinsically 
satisfying and more'real"' (Gross, 1987, p. 225). 
The result of this is a tendency for individuals to accept only those experiences that are 
consonant with the self-concept imposed by society. Some experiences are assimilated 
whilst others are ignored or even given distorted meanings. 
Rogers sees maturity in terms of mental health. Experiences that are not assimilated 
threaten us. Tensions are then produced. These result in an inability to adapt 
psychologically and the journey towards self-actualisation is halted. Individuals who are 
to continue on this journey must come to terms with feelings and responses which 
conflict with familiar socialised value systems. The individual. 
"must become open to his [sic] experiences... be willing to be a process that 
is ever changing and developing, and while in process be willing to 
experience am big uity" (Elias, 1983a, p. 86). 
In doing this the systems themselves are subverted and the patient gains autonomy 
from them. 
In his book "Person to Person" (1967) Rogers speaks about how psychotherapy can 
help clients to achieve this. He believes humans are the best experts on themselves so 
he recommends dient centred therapy as a way to confront the tensions that hold 
people back from seff-actualisation. He writes: 
"In the relationship with an effective therapist... the client moves gradually 
toward a new type of realization, a dawning recognition that in some sense 
he chooses himself [sic]... The client begins to realise 'I am not compelled to 
be simply the creation of others, moulded by their expectancies, shaped by 
their demands. I am not compelled to be a victim of unknown forces in 
myself... influences in myself which operate beyond my ken in the realms of 
the unconscious"' (p. 47). 
To summarise this brief description of Rogers theory; maturity is attained when 
individuals can: 
acknowledge their feelings even when they are not necessarily socially 
acceptable, 
can accept ambiguity, 
e break free from enculteration. 
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When this occurs true autonomy is possible. The unknown motivations of the mind are 
confronted, as are the expectations of others and the reasons why they are affecting us. 
3.4.1 Cad Rogers and religion 
For a while Rogers was a committed Christian but his experience ultimately led him to 
question the role of religion as a useful feature in maturation. His biographers show how 
his own lifelong development led him from a belief in the institutional church to a 
repudiation of it (Kirschenbaum and Valerie, 1990). Because of this he does not 
acknowledged religion as having a role in attaining self-actualisation. 
Rogers was heavily influenced by religion from childhood until early adulthood. He was 
committed enough to attend a theological seminary for two years. Even then Roger's 
had a strong conviction about the need for freedom of enquiry. He and his associates 
questioned the authority of the church in determining the education they received. 
Rogers remembers: 
"a group of us felt that ideas were being fed to us, whereas we wished 
primarily to explore our own questions and doubts, and find out where they 
led" (ibid., p. 10). 
As he progressed through life Rogers relied less on religion to define adult maturity and 
more on psychology. He was especially drawn to the field of counselling. During this 
transition his writings described organised religion as less and less useful in human 
maturation. In his later works he portrayed it as simply another pressure on the 
individual to conform. 
His description of how clients can often feel anger at an institution that has pressured 
them in such a way is very revealing. It could describe why he himself may have come 
to view religion so unfavourably: 
"I find that when clients are free to be any way they wish, they tend to resent 
and to question the tendency of organization, the college or the culture to 
mould them to any given form. One of my clients says with considerable 
heat: 'I've been so long trying to live according to what was meaningful to 
other people, and what made no sense at all to me, really. I somehow felt so 
much more than that, at some level... (Rogers, 1961, p. 169-170). 
Such a descdption of autonomy undedines the need to question everything that 
influences one to act in a way that is socially acceptable. Rogers' work infers that 
increasing autonomy must eventually come into conflict with Chdstian constructs of 
obedience or faithfulness. In his opinion the church asks that personal autonomy be 
subjugated, and the authority of the church be accepted. Given such a situation an 
important question is raised which this research must address - if the church stresses 
obedience can it ever create autonomy in its members? It is possible to argue that the 
logical conclusion of Rogers' views is that religious belief is so inherently opposed to 
personal autonomy that it is inhibiting maturation. The tension between obedience and 
autonomy in religious definitions of maturation is an important area of debate that will be 
retumed to in the next chapter. It will be suggested that the nature of authenticity is such 
that there is less difference between religious and secular views of the subject than 
Rogers leads us to believe. 
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4 The Implications of Psychological Descriptions of Human Development on 
Defininq Maturation. 
Now that the key psychological definitions of human development have been explored it 
is time to study the implications these have for defining maturation. 
The first issue that arises is the fact that, in spite of the large number of theories, it is still 
difficult to define maturation. In fact, the works explored in this chapter can raise as 
many questions as they answer: 
For instance, even though there is empirical evidence of human development, there is 
little consensus of opinion about how maturation occurs. Whilst many authors subscribe 
to established schools of thought on the subject questions remain as to whether 
maturation is a gradual process or if it is characterised by periods of dramatic change 
followed by periods of relative non-development. Questions also remain about whether 
progression is through sequential and invariant stages (e. g. Erikson) or through a more 
random path dependent on the particular social experience of the individual (e. g. Kelly). 
The belief that maturation occurs in a fixed and logical pattern has been very popular in 
the past. However, because some of the most influential of the early researchers used 
data collection methods that are questionable by todays scientific standards there has 
been increasing distrust of the basic assumptions they lent to developmental 
psychology. This has led some to ask whether it is now necessary to re-evaluate the 
whole field of study. Even the findings of later theories that are based on more 
rigorously scientific methods are still constantly being critiqued (Siegal, 1986). 
The lack of consensus about the type of path that progression takes is not the only 
source of problems when attempting to define maturation using the psychological theory 
described. The actual human characteristics that can be assigned to progression still 
remain difficult to assess. As the more humanistic approaches have increased in 
popularity, fewer theorists feel able to describe maturation in terms of mere cognitive 
ability or ego development. It is generally accepted that these factors are important, but 
that they are only part of a 'wider picture'. 
In turn, this has caused more problems when trying to formulate a comprehensive 
definition of maturation. If, as appears likely, multiple characteristics such as cognition, 
ego, moral thinking etc. are involved in progression, then defining maturation can require 
more than a simple attempt to synthesise the findings of previous studies. Theories 
discussing biological, social and existential factors as the cause of development cannot 
necessarily be amalgamated. This is clearly seen when studying the findings of both 
depth and height psychology. These two fields can have significantly different value 
judgements about whether conscious or unconscious aspects of the mind are the major 
determinants of human behaviour. Attempting to merge the findings from these, or 
other groups, in an attempt to synthesise a definition of maturation can therefore be of 
dubious validity. Careful consideration is required about whether the underlying 
assumptions of each theory are compatible. 
The acceptance of multiple characteristics being involved in a definition of maturity also 
indicates a need for a degree of knowledge about how they interact. For instance, 
Kohlberg's work stressed the importance of moral development but pointed out that this 
ultimately depended on the development of other factors such as cognition. 
Anyone 
attempting to define maturation is faced with the problem that the more aspects of 
human development that are assigned to maturation, the harder it becomes to 
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comprehensively describe the interaction of its constituent parts and the hierarchy of 
their importance. Questions also arise as to whether maturation can occur with regard 
to one aspect of someone's development if there is no change in others. 
This problem is exacerbated by the humanistic theorists such as Levinson (1978), who 
have suggested that understanding maturation requires more than a simple description 
of the individual elements of human development accessible to empirical research. If 
there are aspects of human knowing and change that are too nebulous and or intangible 
for them to be assessed by empirical research then empirically based study of human 
maturation can have only limited use in defining progression. 
4.1 Philosophical dimensions to defininq maturation 
It appears that most psychologists have tacitly accepted the fact that definitions of 
maturation may require more than mere descriptions of those aspects of development 
accessible to empirical study. This is indicated by the significant amount of philosophical 
conjecture that has been used to 'round out' many of the theories discussed in this 
chapter. For instance, both Sheehy and Levinson conjectured about the topmost 
stages of development without having much evidence for them. 
Critiques of Kohlberg's work also reveal the impact of philosophical debate on his 
definition of maturation. Modgil and Modgil (1986) point out that philosophy forms a 
large part of his work (see also Boyd, 1986, and Siegal, 1986). Unfortunately, Locke 
(1986) argues that Kohlberg's grasp of philosophy is not always sound. He is not 
convinced that he has fully taken into account important aspects of previous 
philosophical debate on morality and ethics. 
This leads to an important criticism that can be levelled at many psychological theo6sts. 
Siegal (1986) argues that the omission of philosophical debates about human 
development is a key reason why definitions of maturation based solely on empidcal 
research will always be incomplete. He points out that empidcal study cannot 
necessadly illuminate the discussion about universal ethics. By studying particular forms 
of development in different cultures Locke (1986) argues that psychology is limited to a 
discussion of socially constructed ethics. He argues that this is not necessadly going to 
create a proper definition of maturation and points out, moral relativism due to cultural 
relativity does not prove the necessity of ethical relativism. For instance, polygamy may 
be practised in some countdes where it is considered ethical. Those who are perceived 
to be mature in those situations may be seen to be those who uphold such practice - 
but that does not necessadly make such a practice ethical. These points indicate that 
an author who seeks to define maturation must therefore tum to more philosophical 
debate to discuss the universality of ethics and morals. 
4.2 Value in defininq maturation 
Yet again, the discussion is brought back to consider the postmodernist scepticism 
about psychology's ability to set out objective definitions of maturation. With an 
acceptance of the importance of philosophical discourse comes the possibility of being 
criticised for producing definitions of maturation based on questionable value 
judgements. A philosophical discussion about development will always lead to the 
incorporation of value judgements and it can be argued that these will be influenced by 
the culture or social group from which they originate. The postmodemist debate has 
already been shown to question the ability of one culture to derive definitions of 
maturation or education that can be universally applicable (Chapter 2). The discussion 
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of Kelly's work found in this chapter has backed up their claim that no single individual 
can ever fully apprehend 'reality'. 
4.3 Defining the likely components and mechanisms of maturation in the light of 
development theory and the crfticisms about fts applicabilfty 
In spite of these problems it is still important to explore the nature of maturation. 
Developmental psychology does not exist purely for the sake of exploring human 
development. The theories that arise are assumed to be of use. For instance, Erikson's 
work is concerned not just with describing ego development, but understanding the 
consequences to humans it this does not occur properly. Similarly, C. Rogers' work is 
based upon a belief that is important to assess mental 'health' and to understand how 
such a state can be promoted. At the same time, educational theorists have often 
turned to psychological theories to determine what human development should be 
stimulated by an educational approach. 
From observations like these it can be seen that psychological definitions of maturation 
are considered to be important factors for understanding how individuals can be helped 
to function in society, and as a result, how society can be helped to function better. It 
has already been indicated that the postmodernists and others believe that cultural 'bias' 
will mean that value judgements are part of any description of maturation and therefore 
limit its applicability. However, it is arguable that most of the psychological theories 
explored in this chapter come from a common culture - that of the'West'. Because this 
research is concerned with the application of psychological theory within Western culture 
it seems reasonable to assume that those who are 'maturing' share many, if not all, of 
these values as well. Therefore, it is possible for that this research can legitimately 
propose a framework for describing maturation from the previously discussed theories. 
It is also possible to argue that there are some concerns that are universally found in 
humans. Grimmitt (1987) suggests that that: 
"we can say that certain values - core-values - are implicit within the 
'givens' of the human situation and act as kinds of 'value-imperatives"' 
(p. 121). 
He has attempted to describe some of these shared concerns. He suggests that 
humans have universal concerns about: 
(a) The value of order, purpose and meaning, 
(b) The value of human life and of human beings; 
(c) The value of a just society; 
(d) The value of the individual's right to self-fulfilment; 
(e) The value of ethical endeavour and the necessity of exercising moral 
responsibility; 
(f) The value of commitment to interpersonal relationships and to the 
notions of 'family' and 'community; 
This description of core-values echoes the findings of authors such as Fowler (1981, 
1984) and Smith (1977,1979). The following chapter shows how they describe such 
universal concerns in terms of religious concerns. 
The fact that the core-values described by authors such as Grimmitt and Fowler 
describe a concern about the structure and organisation of society allows this 
discussion to begin to describe some of the likely components and mechanisms of 
maturation. This is because, whether Grimmitt's work describes universal human 
concerns or simply Western interpretation of them, a variety of the human 
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characteristics described by psychologists are involved in the ability of someone to 
react to these. 
As a result of this approach it is possible to describe maturation as a process that 
involves changes in a number of human characteristics. Many of the aspects of human development that have been shown to change during the lifecycle, fall into 
categories that can be seen to be connected with the development of an 
understanding for the need of social order and the way in which issues about 
subjects such as justice are valued. These categories are: 
i) Biological development. 
ii) Cognitive development. 
iii) Moral development. 
The stages of moral development described by Kohlberg (1969,1976) clearly 
indicated the importance that humans place on attempting to understand the 
structure of the society in which they live. The stages showed the development of 
thinking about issues of justice, the necessity of exercising moral responsibility and 
the reasons for showing commitment to the community. Moral development would 
therefore appear to be an important elements of maturation. 
This means that cognitive development is also implicated in maturation. Kohlberg 
argued that moral development depended on this. This in turn implicated biological 
development in the process of maturation. The physical development of the brain 
through childhood limits the degree of cognition that is possible. 
The fact that these characteristics can be dependent upon the development of others 
leads to the conclusion that there is an order in which the constituent changes 
involved in maturation can occur. However, this is not to say that a change in one 
component of maturation will necessarily cause a change in another. In the case of 
moral development Kohlberg suggested that this could lag behind cognitive 
development. 
At the same time, the theories that describe self-actualisation appear to be useful. 
These are also descriptions of how individuals commit themselves to others in a 
community and the ability of an individual to gain self-fulfilment through internal 
autonomy. 
This discussion has attempted to show that, given the core-values described by 
Grimmitt, most of the theories described in this chapter become implicated in any 
definition of maturation. In this chapter no further attempt will be made to synthesise 
such a definition because part of the next chapter explores Fowlers theory of faith 
development. This theory has already synthesised a description of maturation from 
the theories put forward by Piaget, Erikson, Kohlberg and others. Its conclusions are 
similar to those already set out above and the theory copes with many of the 
problems inherent in describing maturation that were set out above in sections 4- 
4.2. For instance, Fowlers theory indicates that maturation involves the 
development of multiple characteristics; that these are set out in a hierarchy of 
importance; that adults' ages have little to do with their level of maturity; that 
authenticity is important and that maturation involves disequilibrium and periods of 
discomfort. Therefore, the discussion in the next chapter will more clearly indicate a 
possible method for drawing together the findings of diverse psychological theories 
into a coherent pattern. 
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The next chapter will also discuss the issues about defining maturation that are of 
importance to Christian authors. It has been shown that secular theories have often 
ignored, or been hostile to, the idea of religious dimensions within a description of 
progression. The Christian response to this situation is therefore set out and its 
impact on the usage of secular psychological theory explored. 
5 Conclusion 
This chapter has explored many different psychological theories of human development 
and shown the wide variety of human traits that develop through the lifecycle. In doing 
so it has indicated the wide variety of different approaches that can exist to describing 
maturation and which may be of use when attempting to understand ministers' views on 
the subject. The discussion has also shown there are a few themes that are common to 
most psychological theories of human development such as the importance of internal 
autonomy. 
This chapter has also explored the implications of using various psychological theories 
to synthesise, a description of the nature of maturation. It has pointed out some of the 
difficulties that exist and one possible way of getting over these. It has indicated that 
developmental psychologists rarely discuss religion when setting out their theories, and 
can often view institutional religion as an unhelpful influence on maturation (e. g. Rogers) 
or religious faith as a sign of immaturity (e. g. Freud). 
The discussion has attempted to synthesise a basic framework for understanding the 
process of maturation. This sought to explain the essential mechanism of maturation as 
well as the type of human characteristics it could be expected to contain. 
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CHAPTER 4 
Descriptions of Religious Maturation 
Introduction 
Stokes informs us that: 
"theologians have pondered the meaning of 'faith' for centuries, but 
historically it has been seen as something given, constant, unchanging. 
Only recently have scholars begun to probe the developmental nature of 
the faith experience" (1983, p. 11). 
This change has come from an increasing acceptance that psychology may have 
something important to say about the human state. As more authors have become 
aware of this there has been increased study of the developmental theories of 
people such as Erikson, Kohlberg and Rogers. However, the descriptions of human 
development discussed in the previous chapter were shown to have generally been 
written without an interest in supporting or defending religious faith as an aspect of 
human development. This has not gone unnoticed by Christian commentators. 
They take issue with the psychologists' apparent assumption that religion has 
nothing unique to contribute to the process of maturation. Whilst some religious 
authors have chosen to view this 'oversight' as proof that psychology is of little use to 
the debate, others have remained interested in this field of study. Their aim has 
been to try and find possible foundations for a theory of religious maturation that 
incorporates psychological findings and which also values Christian faith. This 
chapter explores the works of some of these authors. It briefly studies the theories 
of Strunk (1965), Berridge (1969), Kao (1975), and Marstin (1979) before exploring 
the works of Fowler (1981,1984,1991 et al. ) in more depth. Whilst doing this it 
explores important issues raised by these authors with regard to defining religious 
maturation. 
2 Reliqious Authors and Psvcholo-qical Descriptions of Maturation 
It is noticeable that these authors, in attempting to formulate descriptions of religious 
maturation, tend to overlook some of the issues set out at the end of the previous 
chapter. For instance, whilst authors such as Strunk (1965) and Fowler (1981) 
acknowledge the fact that different fields of psychology may be based on different, or 
even incompatible, assumptions, other religious authors have shown a tacit belief 
that from the many different theories can be synthesised a basis for understanding 
religious maturation. Later discussion will also show that Christian authors have 
been far less reticent in setting out what they believe to be the universal ethical 
dimensions of maturation. 
Religious authors have not generally been attracted to the depth psychologies of 
authors such as Sigmund Freud, Cad Jung and Erich Fromm. The strong emphasis 
on the unconscious as the determinant of behaviour has proved less attractive than 
the more humanistic theories and those that can be designated as part of height 
psychology. Strunk (1965) points out that, whilst height and depth psychologies may 
not be mutually exclusive and can "overlap a great deal in both methods and 
findings" (p. 9), nearly all the earliest authors were depth theorists. He is sceptical of 
these authors' opinions about religion "working as they did with practically no 
empirical data and hardly a substantial bit of theory" (p. 8). He therefore believes that 
little account needs to be taken of authors such as Freud who saw the phrase 
11religious maturity" as a contradiction in terms. 
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2.1 Orlo Strunk and religious maturation (1965) 
Strunk is a good example of an author who strove to synthesise a theory of religious 
maturation from numerous other theories. In spite of his suspicions about 
psychological theory he set out to extract all information about religious maturity from 
the texts available to him. He found relevant material in the works of a number of 
authors such as Carl Jung, Erich Fromm, William James, Vikto Frankl and Gordon 
Allport. From these works he attempted to create a definition of religious maturation. 
His conclusions, like those of Kao (1975), are strongly reminiscent of Allport's 
description of self-actualisation (see Chapter 3). They can be summarised as 
follows: 
1) Childhood religion should be purged by critical thought before it can be 
considered mature. Childhood faith is not necessarily 'wrong' but that it 
cannot fully understand the reality of the situation. 
2) Religiously mature people are very much involved with life and necessarily 
hold beliefs about the meaning of life. A religiously mature person is 
characterised as being concerned with living and acting in the world. This 
concern is created by a feeling that one is part of all human life. There is a 
love for all others, and a corresponding feeling of responsibility for them. 
Religious maturity is therefore not possible if religious understandings are 
compartmentalised and divorced from other parts of living. 
3) The degree of awareness of one's religion becomes an important ingredient 
for mature religion. Religious individuals who are mature know that 
understanding is not just theological dogma but a meeting with something 
deeply personal and difficult to apprehend. Strunk argues that religious 
maturation is therefore about the need to constantly strive for better 
understanding - often in the form of coping with, and exploring, unconscious 
motivations. 
4) Strunk comments that "religious beliefs must themselves be comprehensive 
in nature, serve the search for meaning well, be critically arrived at, and 
articulated with some sophistication" (1965, p. 129). Mature religious belief is 
open to truths in politics and other religions because all life is valued dearly. 
Therefore, whilst "the religion of maturity is characterised by an active 
commitment... such a commitment is saved from fanaticism and bigotry by 
critical tentativeness" (p. 136). 
5) Religious maturity is characterised by believing in a being greater than 
oneself. 
Strunk summarises his understanding of religious maturity as follows: 
"Mature religion is a dynamic organization of cog n itive-affective-conative 
[thinking - feeling - behavioural] factors possessing certain characteristics of 
depth and height - including a highly conscious and articulate belief system 
purged, by critical processes, of childish wishes and intensely suited and 
comprehensive enough to find positive meaning in all of life's vicissitudes. 
Such a belief system, though tentative in spirit, will include a conviction of the 
existence of an Ideal Power to which the person can sense friendly continuity 
-a conviction grounded in authoritative and 
ineffable experiences. The 
dynamic relationship between this belief system and these experiential 
events will generate feelings of wonder and awe, a sense of oneness with 
the All, humility, elation, and freedom; and with great consistency will 
determine the individual's responsible behaviour in all areas of personal and 
interpersonal relationships, including such spheres as morality, love, work 
and so forth" (p. 144-5). 
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Kao's (1975) definition of religious maturation is very similar. He describes internal 
integration and harmony as the basis of this process. He believes this to be 
indicated: 
i. affectively by self-acceptance, self-confidence, self-esteem, and self-respect. 
ii. volitionally by autonomy, independence, self-determination, freedom, 
sincerity, spontaneity. 
iii. Cognitively by a unified philosophy of life (identity, integrity). 
iv. Perceptually by accurate perception of oneself, purposefulness, self- 
objectification and a sense of humour (p. 33). 
2.2 The impact of Chdstian faith on defininq maturation - the importance of the 
moral dimension 
Strunk's work clearly indicates a characteristic of religious definitions of maturity that 
tend to set them apart from other 'purely' psychological descriptions. A good 
example of this is found in the previous quote from his work. When describing 
religious maturity he comments that, in spite of the need to hold tentative belief 
systems, there must still be a commitment to the belief in a divine being - "a 
conviction grounded in authoritative and ineffable experiences" (1965, p. 144). The 
recognition of such an 'Ideal Power is central to all Christian authors' works. The 
importance of feeling, especially the "authoritative and ineffable" feeling of "mystical 
oneness" (Strunk, 1965 p. 130) leads to a common understanding that it is impossible 
to study religious maturation detachedly using the usual empirical forms of scientific 
research. In turn, this means that they often differentiate between religious and non- 
religious forms of development, depicting psychological theories as descriptions of a 
'general' form of development that is superseded by their descriptions of 'religious' 
maturation. However, the integration of the first form of development into the second 
means that it too may be considered a form of maturation. 
The belief that religion provides an authoritative and ineffable conviction of the 
presence of the divine leads to another significant difference between the definitions 
of maturation of religious authors and the psychological theories mentioned in the 
previous chapter. This relates to the role of value judgements when describing 
maturation. Strunk comments that: 
"perhaps one of the most irritating traits the layman finds in reading the 
reports of psychologists is their obvious reluctance to take a stand. Part of 
this tendency results from the psychologist's belief that it is not his task to 
make value judgements. As a scientist, he reasons, he can only attempt to 
understand behaviour with the conviction that control and prediction will 
follow" (p. 48). 
Strunk and other religious authors are drawn towards an understanding that 
definitions of religious maturation must involve value judgements that are based on 
the basic commitment to a religious worldview. 
Berridge (1969) comes to a similar conclusion in her writings. She is another 
commentator keen to point out the usefulness of studying the works of authors from 
a variety of psychological schools when exploring the nature of maturation. 
However, she too finds the theorists' avoidance of value judgements a hindrance to 
useful debate. She argues that any definition of maturation must involve the 
discussion of morality. Because religion is so intimately connected with moral codes 
she believes it is essential for Christians to strive towards moral development if they 
are to mature. Like Strunk, she sees the previous psychological theories set out by 
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scientists as being incomplete due to the authors' lack of desire participate in discussions on "moral standards and codes of behaviour' (1969, p. 13). In this way the religious authors echo the concerns of Locke (1986) who also indicated the 
weakness in many secular descriptions of maturation. In chapter 3 Locke was shown to have argued for the need to introduce philosophical - or, in this instance, theological - discourse into discussions about maturation. This interest in moral development explains why many religious authors are drawn to study Kohlberg's 
work. Of the psychologists described in the previous chapter he was the first to deal 
with the topic in any depth. 
2.3 Ronald Marstin's definition of religious maturation f1979) 
Ronald Marstin's exploration of religious maturation was not primarily aimed at 
exploring the need for moral development. Instead, he was interested in exploring 
the way in which religious maturity should relate to life in a multicultural and multifaith 
society. However, he too supports the argument that Christians need to develop a 
commitment to justice issues and believes that maturation involves a growing 
commitment to all other people on this planet. He bases his argument for this on 
both previous psychological theory and a belief that God is the guarantor of human 
rights, "those rights to protection and respect accruing equally to all people and solely 
on the basis of their humanity" (p. 9). 
He warns that the Church's attitude towards the multicultural setting has not always 
been very positive. He argues that: 
"of special concern has been the part played by the local church in the 
tendency of people to identify 'their own' and to exclude the stranger. One 
early study of prejudice suggested that Christians find in the parish an 'island 
of safety' on which to gather in solidarity against outsiders" (pl 4). 
He accepts that this particular tendency may be a natural level of development, but 
he firmly believes that it must be transcended. He accepts the view of previous 
psychologists that an individual's ability to relate to others starts with the mother and 
father and gradually extends outward to incorporate family, peers, and social groups 
such as the Church until it eventually embraces the whole of human society. 
This reveals Marstin's belief that religious 'faith' can only mature if other elements of 
the human character have developed. As with Fowler, this leads him to support the 
study of psychological theories such as those set out in the previous chapter. He 
comments that: 
"The social sciences... have something to teach us about faith - in other 
words, that, as a quality of human being, faith must be expected to develop 
according to the usual rules of human development. This may prove less 
troublesome to Catholics than to Protestants. Catholics are, after all, long 
familiar with the Thomistic axiom that grace builds on nature, whereas 
Protestants have traditionally emphasized the profound distinction between 
the 'works of God' and the 'works of man'. Without ignoring the distinction, 
the new faith research does rather stress the connection. What is assumed 
here is that while faith is God's gift, freely given, it is nevertheless given in a 
way that respects our humanity. We are graced in a way that does not 
override but takes up our human ways of responding. While faith signifies an 
altogether special area of human existence and cannot be reduced to 
personal qualities - mental skills, role-taking ability, emotional maturity, or the 
like - neither is growth in faith unrelated to growth in these areas. Whilst faith 
is frequently nourished by a religious tradition with its own claim to truth, its 
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own integrity and authority, the way that the traditional beliefs are incorporated and personalized by the individual believer depends on the believers maturity as a person" (p. 23-4). 
This approach avoids the problem about objective knowledge that was mentioned in 
chapter 2. If knowledge gained from divine revelation is mediated by our level of 
maturity then, whilst it is a guide, it cannot necessarily be considered an objective truth that can be written down and applied to all others. Such an argument confirms 
the importance of studying psychological theories of development in any attempt to 
define religious maturation. 
Marstin's findings echo those of Strunk's and Kao's in areas other than the 
universality of a mature individual's involvement with society. He also comes to the 
conclusion that a mature religious individual will have a developed set of beliefs that 
remain tentative. He portrays religious maturity or 'faith' in terms of how one deals 
with the world and a commitment to all those who inhabit it. He does not view it as 
being defined by holding a particular set of beliefs. In fact, he considers the 
identification of faith with creed as a characteristic peculiar to the Western culture. 
He comments: 
"in essence, the prophetic message is that simply to maintain the groups' 
[church's] established way of life is not enough to guarantee God's blessing. 
It is not enough to just hang on to the traditional ways"(p. 9). 
He believes the problem of most traditional creeds is that God is seen as "'our God" 
(I bid. ) rather than a God of afl the world's people. 
2.4 The evolution of definitions of religious maturation 
Due to the constant interest in studying human development religious commentators 
have had an increasing range of psychological theories from which to draw upon in 
their attempts to define religious maturation. At the same time different author's 
works have come to the fore in the discussion of human development. For instance, 
whilst Strunk (1965) remained content with studying Freud, Jung, Allport, Frankl and 
Fromm, Jacobs (1988) refers mainly to Piaget, Erikson, Kohlberg, Levinson, and 
Fowler. 
In recent decades it has been the work of James Fowler that has had the biggest 
influence on attempts to define religious maturation. Parks (1992a) maintains that 
Fowler's work has become the springboard from which theorists interested in faith 
development must move on. His theory is therefore vital to any debate about the 
definitions of maturity to be used in Christian parishes. It is significant to note that most 
of the descriptions of religious maturation described so far show great similarities with 
aspects of Fowlerstheory. 
3 James Fowler's Stages of Faith 
The following discussion continues the descriptions of his faith development theory that 
began in Chapter 2. It studies the background to his work and gives an abridged 
descdption of each stage of faith. After this the chapter compares the theory to those 
discussed in Chapter 3. However, a critical analysis of it is left until the next chapter. 
3.1 The works of James FoWer 
James Fowler is an American minister, a professor of theology and a highly respected 
author in the field of faith development. He first set out his popular stage theory in 
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'Lifemaps' which he wrote with Sam Keen (1978). He later wrote Stages of Faith (1981) 
which was an updated and expanded version. This proved to be his most influential 
piece of writing. He has since written three more books (1984,1987, and 1991), co- 
authored several (e. g. 1992a) and published a number of articles (e. g. 1994). 
3.2 Defininq faith 
The faith of Fowler's stage theory is very different from traditional concepts of faith. Due 
to the possible confusion that this causes the usage of this term must be clarified. For 
the rest of this research 'faith' will refer to the construct described by Fowler. This, of 
course. means that a new term must be used to describe that belief in religious 
doctrines that the word usually implies. This will instead be described as religious taith. 
Later discussion will concentrate on that element of religious faith that can be termed 
Chiisfian faith. This describes the belief in Christian doctrine that makes someone 
consider him or herseff to be a member of the Christian Church. 
Whilst Fowler is a Christian minister who mostly studied fellow Christians, his theory did 
not set out to prove that a particular religious faith was necessary for maturation. He 
insists that "faith is not always religious in its content or its context" (1981, p. 12). This 
reveals the similarity between his definition and that of Smith's. Smith commented that 
when it is compared to religion 
"faith is deeper, richer, more personal... it is a quality of the person not of the 
system" (1979, p. 12). 
The only effect that a non-religious upbringing has on an individual's faith is that their 
sources of images and symbols may be more limited (Fowler, 1981). This may 
handicap the development of religious thinking to a degree but is unlikely to affect 
passage through the different stages. 
Faith incorporates numerous elements of human development, many of which Fowler 
has become aware of through developmental and cognitive psychology. He often 
refers to the works of Piaget, Erikson and Kohlberg, and he claims that it is these 
authors' works that form the foundation of his faith stage theory (1981). Yet, whilst 
being deeply influenced by these he feels that previous psychological studies have 
focused too much on individual aspects of development. Because of this he argues that 
none of them: 
"encompasses and focuses on that dynamic element of the individual's total 
being which involves issues of ultimate concern" (In Stokes, 1983, p. 10). 
His work attempts to incorporate the best elements of previous studies into a wider 
description of human development. The stages of faith are therefore more than just an 
amalgamation of previous developmental theory. Fowler states: 
"The broad epistemological emphasis in structural-developmental theories 
serves us well as a model for understanding faith as a way of knowing and 
interpreting. To make it serve adequately, however, we have to widen the 
scope of knowing involved and account for the interrelatedness of several 
modes of knowing in faith... [for] Stages of faith deal with different domains of 
knowing than the cognitive stages of Piaget or the moral stages of Kohlberg. 
Faith stages arise out of integration of modes of knowing and valuing that 
Piaget and Kohlberg's stage theories have intended to avoid. Faith stages 
are not identical with and cannot be reduced either to cognitive or moral 
stages or to some mixture of the two" (1981, p. 98-9) 
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He has therefore attempted to widen the scope of his developmental theory to 
incorporate the more ineffable dimensions of knowing and valuing. To help with this he 
has turned to religious authors such as Paul Tillich (1957) and Richard Niebuhr (1960). 
Consequently, the stages of faith are an attempt to mix a psychological stage theory with 
more philosophical and theological issues as well. The result is a holistic and humanistic 
theory. It is not interested in meticulously charting each individual ego crises or cognitive 
characteristic as it changes through life. Instead, it seeks to describe the changes that 
are the most important to any individual at a certain stage. It charts the existential 
concerns that humans often encounter during their lifecycle and the characteristic 
responses that occur. 
This 'widening' of the scope of developmental theory to incorporate the more ineffable 
dimensions of human knowing and development creates the usual tension found in 
humanistic theories. Because such areas of human experience cannot be clinically 
studied it is harder to provide empirical evidence for his conclusions about them. 
However, Fowler still believes these must be included because he supports Polanyi's 
(1966) reasoning that humans know more than they can express. He argues that 
humans do not often make decisions purely by consciously and objectively argued 
reasoning - the Piagetian logic of rational certainty (1981). Instead, he believes that 
decisions are fundamentally influenced by a felt response -a logic of conviction. 
Fowler describes these types of logic as two of the three fundamental elements of faith. 
The logic of rational certainty is involved in a patterned knowing which can be called 
belief. The logic of conviction creates a patterned valuing - which can be called 
commitment or devotion (1987). Fowler's theory states that the cognitive aspects of our 
mind can try to understand our surroundings intellectually but the emotional dimension 
of our psyche causes us to value some ideas more than others - to instinctively commit 
ourselves to one worldview over another. The logic of conviction is therefore a key 
factor in shaping a faith stage. 
Studying the effects of tacit knowledge is difficult and many cognitive psychologists 
would be suspicious of any developmental theory that tried to quantify its effects. The 
nature of tacit knowledge is such that individuals are unlikely to be able to fully explain 
the reasons for a decision. This renders them difficult to study. Yet Fowler argues that 
the affective side of humans must be part of any developmental theory that hopes to 
describe maturation effectively. Faith describes: 
"the structure of values, the patterns of love and action, the shape of fear 
and dread and the directions of hope and friendship in... life" (198 1, p. 1). 
Faith therefore deals with the source of our actions and reasoning. Fowler is keen to 
point out that Kohlberg's attempt to describe moral reasoning did not fully describe why 
people reacted differently to the question "Why be moral? " because it dwelt only on how 
these related to the logic or rational certainty (Fowler, 1980a). Fowler insists that the 
stages of moral reasoning must be seen as the results of different forms of faithing. It is 
the deepest concerns of each individual that drive them to embrace the different forms 
of moral reasoning. As their faithing develops, then so too will the form of moral 
development that they exhibit. 
This makes it clear that any stage of faith is, at heart, an emotional response. Fowler 
explains that faith is primarily created by our fear of uncertainty: 
"Faith is a coat against nakedness. For most of us, most of the time, faith 
functions so as to screen off the abyss of mystery that surrounds us" (1981, 
P. Xii). 
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There is a suggestion that Fowler, like Kelly, feels that 'reality' is unknowable. He believes that, in order to orientate themselves in the word, humans are forced to trust in 
the predictability of reality. They must try and formulate a worldview that can allow 
predictions about what will happen to them. 
This explains the importance of the social setting in faith development. Fowler describes 
it as the creator of the third element of faith. He descdbes faith as: 
It our way of finding coherence in and giving meaning to the multiple forces 
and relations that make up our lives. Faith is a person's way of seeing him 
or herself in relation to others against a background of shared meanings and 
purpose" (1981, p. 4). 
Faith attempts to odentate itself within the wodd by using the traditions that surround ft. 
The tradition of a social group becomes the medium through which the concerns of the individual can be expressed. It is also vital to the individual because it allows them to 
understand how they are to relate to the others in their group. Ultimately faith 
development for a Chdstian is a journey through which they: 
"gradually bdng the lived story of their lives into congruence with the core 
story of the Chdstian faith" (1984, p. 140). 
In the discussion so far, three key components of faith structuring have been mentioned. 
These are the logic of rational certainty, the logic of conviction and the social 
environment or context. The way in which these interact to create the characteristic 
stages of faith is more fully revealed in the descriptions of each faith stage given later. 
However, these concepts remain somewhat abstract and commentators may wonder 
how they relate to the more empirically observable aspects of human development, 
such as ego development, that have been mentioned in previous chapters. Fower's 
work does not fully answer this question though it does reveal his belief that faith is 
affected by: 
i. Biological maturation. 
ii. Perceptual and cognitive development. 
iii. Emotional and affective maturation. 
iv. Development of moral and social responsibility. 
V. Social environment. 
There is an indication that (i) - (iv) of the above list contribute in Merent degrees to the 
patterned forms of Knowing (logic of rational certainty) and Valuing (the logic of 
conviction) whilst (v) creates a patterned construction of meaning. Fowler also speaks 
of the stages of faith being composed of "experience, intuition, feeling, imagination and 
judgement"(1986). The works of authors such as Piaget and Kohlberg, who he claims 
to have based his work on, are clearly important but only in exploring some of these 
areas - both of these authors concentrated on describing the cognitive side of 
development and avoided discussing the affective. Because of this, their works are of 
little use in determining exactly how the different components of faithing contribute to 
faith knowing, valuing and meaning construction. Unfortunately, Fower's work does not 
offer a coherent explanation of this either. 
Astley (1998) suggests that faith is holistic, with all of its constituent elements such as 
experiences, intuifion, feeling, imagination and judgement contributing to the processes 
of faith knowing, valuing and meaning construction. This would appear logical. For 
instance, Fowler's description of the intuitive aspects of faith mean that they must affect 
both faith knowing and valuing. In fact, Fowler's theory makes the distinction between 
them rather ambiguous. This is because faith knowing involves more than simple 
cognition. Humans do not base their knowing purely on logical ability. Instead, the logic 
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of rational certainty is part of "a larger epistemological structuring activity' (1980, p. 61. ). 
Fowler indicates that: 
"A logic of conviction does not negate a logic of rational certainty. But the 
former, being more inclusive, does contextualize, qualify, and anchor the 
lattee' (Ibid., My italics)" 
Tacit commitments towards certain understandings of reality therefore guide knowing, 
indicating that it is guided by intuitive or felt beliefs about the nature of reality. 
Another example of the holistic nature of faith is that faith valuing would appear to be 
influenced by emotional factors deriving from both personal and social environments. 
For instance, a desire for freedom of speech can be an instinctual reaction, bom from 
the natural development of human physiology or psychology. It can also be a socially 
derived value and thus we may 'import' it into our understanding due to socialisation. 
However, no matter where the desire originates it can theoretically affect the faith valuing 
that occurs. 
In Chapter 2A was pointed out that if a definition of maturation involved multiple forms of 
human development then it was possible that they could be set out in a hierarchical 
format. The example given was of Kohlberg's belief that moral development largely 
depended on the development of cognition. However, Fowlers discussion on faith does 
not allow such a hierarchy of dependency to be identified. He gives indications that 
there might be one because he describes the most important element of maturation as 
being the ability to put oneself in another's position (1981). Some of his work also 
intimates that many characteristics of a faith stage may depend on one particular 
characteristic being gained during a stage transition. For instance, formal operational 
thinking appears to be the basis of Stage 3 faithing. - this characteristic is supposed to 
have a vital impact on an individuals social and interpersonal life (1981). However, the 
descriptions of the stages of faith require more detail if it is going to be possible to say 
whether people may be more mature than others when within a stage of faith. In real 
terms this is not a significant problem. However, to theorists wishing to study the basic 
mechanics of faith development the omission makes it very hard to critique the theory. 
In the light of these comments, it could be argued that Fowler's approach to describing 
maturation may be considered a logical consequence of humanistic approaches to the 
topic. It has already been mentioned that Fowler appears more concerned with 
discussing the observable characteristics of each faith stage than detailing the complex 
relationship between each constituent development involved. Nor does he feel 
compelled to follow the evolution of each individual component. This may be because 
he does not believe it to be important to do this. If a theory is to aid an understanding of 
how we can develop then there is no necessity for it to do more than explain how we 
can expect to change. However, such a theory does prove hard to critique without 
repeating the research and ascertaining whether identical faithing structures are found. 
4 Fowler's Staqes of Faith 
This section describes the individual stages of faith. These descriptions are intended to 
be summations of the most important aspects of the stages and therefore 
do not 
provide the rich detail that is present in FoWers own work. 
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FoWer identified six s 
Pre-stage - 
Stage one - 
Stage two - 
Stage three - 
Stage four - 
Stage five - 
Stage six - 
tages and one'pre-stage'. He gave these the follovAng titles: 
Undifferentiated Faith. 
Intuitive - Projective Faith. 
Mythic - Literal Faith. 
Synthetic - Conventional Faith. 
Individuative - Reflective Faith. 
Conjunctive Faith. 
Universalizing Faith. 
Each of these stages construes reality differently. Each has a different way of valuing 
and a different relationship with cognition, emotion and social pressures. These stages 
are passed through consecutively but individuals are not certain to pass through any of 
the stages after stage 2. 
4.1 Pre-Staq 
This is an initial state of being preceding Intuitive - Projective Faith. It is not strictly vital to 
the overall theory but is of general interest. 
Both the pre-stage and the Intuitive-Projective stage are largely inaccessible to the form 
of empirical research used by Fowler. This is important because he has therefore had 
to rely heavily on previous research by authors such as Erikson and Kohlberg when 
describing these stages. 
Fowler described the pre-stage as a time of undifferentiated faith. He saw this as an 
ordinary part of Infancy: 
"In this pre-stage... the seeds of trust, courage, hope and love are fused in 
an undifferentiated way and contend with sensed threats of abandonment, 
inconsistencies and deprivations in an infants environment. Though really a 
pre-stage and largely inaccessible to empirical research of the kind we 
pursue, the quality of mutuality and the strength of the trust, autonomy, hope 
and courage (or their opposite) developed in this phase underlie (or threaten 
to undermine) all that comes later in faith development' (1981, p. 121). 
Fowler emphasises the dangers of not progressing through a stage properly and 
passage through the pre-stage is not an exception to this. There is a danger that a 
failure of mutuality can occur in either of two directions. On one hand, an excessive 
narcissism may develop where the experience of being 'central' continues to dominate 
and distort mutuality. On the other, experiences of neglect can lock an infant into 
patterns of isolation and an inability to relate to others meaningfully. 
Whether or not this occurs the transition to Stage 1 begins with "the convergence of 
thought and language, opening up to use of symbols in speech and ritual play"(1bid. ). 
4.2 STAGE ONE: Intuftive - Pronective Fafth 
Stage 1 is closely linked with two to seven year olds. At this point a child's reasoning: 
"involves sensorimotor knowing - the co-ordination of movements and the 
construction of practical schemata of space, object permanence and causal 
action" (198 1, p. 122). 
At the same time the production and repetition of vocal sounds are found to elicit 
responses from the parent. Mutual imitation between parents and child 
then allows the 
infant to become able to communicate with the parent through symbolic representation. 
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The shared meanings that develop allow the child to organise sensory experience into 
units of meaning. 
At the start of this stage novelty is strongly felt. This is characterised by the incessant 
"what? " and "Why? " questions of two and three year-olds. Such questions are their 
natural responses to constantly encountering new things to be categorised. 
At this point in human development thinking is not reversible. A ball of plasticine, if rolled 
into a cylinder, vAll be said to be bigger or smaller than the same ball immediately after a 
is then rolled into a sphere. In this particular case the constancy of volume during shape 
change is not understood. 
Cause and effect are also poorly understood. An example of this can be seen when 
children are asked who has misbehaved more; a child who accidentally drops a full 
glass of milk or another child who pushes over their virtually empty glass of milk in a fit of 
temper. Children at this stage will typically say the first child has misbehaved more 
because he or she has made more of a mess. Only the obvious results of an action are 
perceived as being important. The motivations behind the acts are not understood as 
being relevant. 
Children with Stage 1 faith exhibit cognitive egocentrism. This means that they are 
unable to compare or handle two perspectives on the same subject. They take it for 
granted that their views are the only ones. Consequently, children in this stage usually 
talk to each other in monologues, each one assuming the other knows what he or she 
knows. They do not co-ordinate their perspectives with their playmates to see if there is 
a discrepancy. 
Children who are Intuitive-Projective lack the ability to properly use inductive and 
deductive logic. Instead, they rely on imaginative processes and their faith is a fantasy 
filled, imitative phase. The use of fairy-tale imagery and fantasy figures is strong and 
they dream about archetypal creatures such as lions, tigers, bears and monsters. They 
remain unconcerned that they may have never seen any of these because, for them, 
"reality and fantasy interpenetrate" (ibid., p. 129). 
Fowler suggests that these fantasies may be powerful symbolisations of children's inner 
terrors. He draws these conclusions from Bruno Beftelheim's work on the importance of 
fairy stories in early development. By the age of three or four children have developed 
Is an often preoccupying fear of death, particularly fear of death of a parent". At the same 
time they have begun to: 
"internalize - often with a harshness far greater than parental adults ever 
intend - the taboos and prohibitions that surround and make mysteriously 
attractive things sexual and religious" (Ibid. ). 
Fairy tales allow the child to externalise these fears and create stories by which to begin 
to shape their lives. Fowler describes these fantasies as providing "conviction 
awakening" (Ibid., p. 130) experiences. 
Fowler gives a stern warning to those educating children Mfith Intuitive-Projective faith: 
"Our research convinces me that education at this age ... 
has a tremendous 
responsibility for the quality of images and stories we provide as gifts and 
guides for our children's fertile imaginations. [but] Because the child's 
appropriation of and personal constructions of meaning with these symbolic 
elements is unpredictable and because insisting on conceptual orthodoxy at 
this age is both premature and dangerous, parents and teachers should 
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create an atmosphere in which the child can freely express, verbally and 
non-verbally, the images she or he is forming" (Ibid., p. 133). 
Where this is allowed "adults can provide appropriate help in dealing with crippling, distorted or destructive images the child has formed" (Ibid. ). 
To sum up Intuitive-Projective faith, it is most typical of children of two to seven years of 
age. It is a fantasy filled, imitative phase in which the child is powerfully (and sometimes 
permanently) influenced by examples of the visible faith of the parents and other 
I primally' related adults. This stage is marked by a relative fluidity of thought patterns for 
the children are continually encountering novelties that need to be investigated. 
However, these investigations are based upon the unrestrained fantasy of the 
imaginative processes and uninhibited by logical thought. The deep indwelling in a 
fantasy life and a fluid logic leads the child with Stage 1 faith to a great degree of 
egocentricity. 
The main factor precipitating transition to the next stage is the emergence of concrete 
operational thinking. The child grows increasingly concerned to know why things are the 
way they are. At the same time they seek to clarify the distinctions between what is real 
and what only seems to be. 
4.3 STAGE TWO: Mythic - Literal Faith 
The mind of a ten-year-old can prove to be amazingly organised in its retention of 
information and this is a characteristic of the second faith stage. The Mythic-Literal child 
now possesses the ability to reverse operations as well as constructing a "more orderly, 
linear and dependable world" through inductive and deductive reasoning (198 1, p. 135). 
The child becomes a "young empiricist' who can think in terms of processes and 
analogies. Whilst the Intuitive-Projective child fuses fantasy, fact and feeling, the 
Mythic-Literal child works hard at sorting out the real from the make-believe. 
Consequently, when somebody makes a claim this child with usually request proof. 
It is important to note that the imagination of the child is no less developed than it was 
during Stage 1. However, the products of imagination are now increas ingly confined to 
the world of play and can be analysed as entities in themselves. At the same time the 
child gains the ability to perceive another's view or perspective. He or she can see that 
other people may have different opinions. This leads to an awareness that others 
actually view the child with feelings. 
Stage 2 is a stage of 'concreteness' and literalism. The child does not simply parrot 
everything it is told and seeks to analyse propositions as his or her abilities allow. 
However, when the story is understood to be valid the accepted images will be strongly 
internalised. Because their faith in their abilities is incredibly strong Mythic-Literal children 
have little ability to conceive of being wrong. 
Another key aspect of Stage 2's faithing is a fundamental trust in the need for reciprocal 
fairness. Whenever individuals are confronted with a moral dilemma to comment upon 
it is the fairness of the situation that is of paramount importance. However, many of the 
subtleties of the situation will usually remain unperceived and it will therefore be 
perceived in black and white terms. 
An example of this, is found in an interview that Fowler documented. 
Mrs W 
commented: 
59 Chapter 4 
"Everyday I say an Our Father, a Hail Mary, and a Glory Be to God. And 
then when I need it, it's in the bank. And now I have my children doing it, 
when they're walking to class and all, I say, 'Build up your bank account'. And when you sit in that dentist's chair, and it goes, Oooh! You just know 
that if you get in a mess, you have that bank and it will open up and it will help you through the mess" (ibid., p. 146-147). 
Although Mrs W is an adult she is shown by these and other comments to have a faith 
stage that most people leave early in life. Her understanding of religion is one based 
firmly around a simple form of reciprocal fairness. 
The logic used by individuals with Stage 2 faith is prone to literalism. Those in Stage 2 
are much more likely to anthropomorphise God than Stage 1 children. Symbols are 
taken as one-dimensional and literal in meaning and even though the child is able to 
take other peoples' perspectives, he or she usually takes it for granted that God's 
perspective will be like a friend's or parent's. Because analogy is now possible God will 
usually be seen as a parental figure - the prospect of an ineffable God is beyond the 
child's understanding. 
It is in the Mythic-Literal faith that the need for stories takes on even more importance: 
"The great gift to consciousness that emerges in this stage is the ability to 
narratize one's experience. As regards our primary interest in faith... [the] 
Mythic-Literal stage brings with it the ability to bind our experiences into 
meaning through the medium of stories. ... 
Concrete operational thinking 
brings new capacities. The convergence of the reversibility of thought with 
taking the perspective of another combined with an improved grasp of 
cause-effect relations means that the elements are in place for appropriating 
and retelling the rich stories one is told" (ibid., p. 136). 
Now the youngsters can begin to tell self generated stories which they can use to 
communicate and compare their experiences and meanings. 
Stories of lives and great adventures appeal to children in Stage 2 faith because of their 
desire to understand life. However, Stage 2 does not yet step back from its stories and 
reflect upon them. The child is within his or her story and cannot stand outside ft. 
Meaning lies only in the stories, the truth cannot be distilled out of them yet. 
4.4 STAGE THREE: Svnthetic - Conventional Faith 
One of the factors initiating transition to Stage 3 is: 
"the implicit clash or contradictions in stories that lead to reflection on 
meanings. The transition to formal operational thought makes such 
reflection possible and necessary, leading to disillusionment with previous 
teachers and teachings. Conflicts between authorftative stories (such as 
Genesis on creation versus evolutionary theory) must be faced" (1981, 
p. 150). 
This indicates how the analytical thought that began to form in Stage 2 is further 
strengthened in Stage 3. Stories are compared in a way that Mythic-Literal faith did not 
allow and consequently inconsistencies can be noticed. 
Synthetic-Conventional faith also has access to a wider range of people to draw 
information from. This is because its experience of the world now extends beyond the 
family. A number of spheres now demand attention: family, school, work, peers, street 
society, media, and perhaps religion. This stage of faith attempts to provide an 
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individual with a coherent orientation in the midst of this more complex and diverse 
range of involvements. 
Fowler explains that upon reaching Stage 3 an individual conforms to a new identity 
(1987). The relationship that an individual has with others is qualitatively dfferent 
because Stage 3 witnesses the emergence of mutual interpersonal perspecfive taking. 
This can be described by the imaginary dialogue I see you seeing me, I see me as you 
see me, I see you seeing me seeing you". This "creates the need for a more personal 
relationship with the unifying power of the ultimate environment"(1 981, p. 150). 
Whilst Stage 2 could conceive of "the me I think you see" it was not overly concerned 
about this. However, Stage 3 becomes much more self-conscious and what is seen is 
of vital importance to an individual. Given this tendency it is not surprising that Fowler 
and his associates mostly encountered Synthetic-Conventional faith in adolescents: 
"Puberty brings with it a revolution in physical and emotional life. The 
adolescent needs mirrors - mirrors to keep tabs on this week's growth, to 
become accustomed to the new angularity of a face and to the new curves 
or reach of a body. But in a qualitatively new way the young person also 
looks for mirrors of another sort. He or she needs the eyes and ears of a 
few trusted others in which to see the image of personality emerging and to 
get a hearing for the new feeling, insights, anxieties and commitments that 
are forming and seeking expression" (Ibid., p. 15 1). 
Synthetic-Conventional faith moves on from the previous Mythic-Literal faith in other 
important areas. With formal operational thinking comes the ability to use abstract 
thinking. The individual can conceive of ideal features of persons, communities or the 
divine. The concept of God is now freed from Stage 2's heavy handed use of analogies, 
and concepts such as infinite depth, compassion, etc. can now be articulated and 
worked with. Consequently, the previous simple anthropomorphism of God tends to be 
lost in Stage 3 and new, highly personal visions are created. Fowler suggests that: 
"Adolescent conversation can be illumined... by the recognition that the 
adolescent's religious hunger is for a God who knows, accepts and 
confirms the self deeply, and who serves as an infinite guarantor of the self 
with it's forming myth of personal identity and faith" (ibid., p. 153). 
However, with its new-found concepts of ideals, Stage 3 can be: 
"idealistically or harshly judgmental of actual people or institutions in light of 
these ideal conceptions" (ibid., p. 152). 
With the development of 'interpersonal perspective taking' individuals can now compose 
hypothetical images of themselves as others may see them. Quite often these images 
are compared to "ideal others". This leads to an almost inevitable dissatisfaction due to 
discrepancies between the two. This is the source of much unease and creates a deep 
need for reassurance and acceptance by the "best friend" or parent. Reassurance is 
needed that those aspects of the individual that are being seen are accepted. 
In this stage individuals do not have a sure enough grasp of their own identity. Nor do 
they have the autonomous judgement to construct and maintain an independent 
perspective. The locus of authority for these people is located outside the self and 
remains in the realms of peers and significant others. Stage 3 is therefore 
described as 
a 'conformist' stage. It is acutely tuned to the expectations and judgements of significant 
others. A typical symptom of ill-adjustment at Stage 3 is linked to 
the power others have 
over the individual due to his or her need of their support and reassurance. 
Sharon 
Parks describes the problem in terms of the"tyranny of the They". This situation occurs 
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when individuals can never break free of the need to be accepted by the significant "others" in their lives. Someone suffering from this has a power locus so firmly placed 
outside the self that passage to the next levels of faith (where authority is taken back 
within the self) is severely hampered. Fowler notes that God, if present in the 
adolescent's mindset, inevitably becomes the "Decisive Other' and the resulting demand of total commitment to this ultimate other will inevitably exert powerful pressure 
on the self image and outlook of the youth. 
After Fowler and his associates had undertaken a sizeable number of interviews he 
noted that: 
it a considerable number of the adults we have interviewed - both men and 
women - can be best described by the patterns of Stage 3 Synthetic - Conventional faith" (I bid., p. 16 1). 
He indicates that whole congregations can reside at this level of faith development. 
The system of informing images and values that stage 3 individuals are committed to 
remains principally a tacit system. It plays a role in guiding and shaping choices but 
does so at a largely subconscious level (Polanyi, 1975). The result of this is that the 
symbols which elicit the strongest loyalties are not separable from what they symbolise. 
As meaning and symbol impinge on each other at this stage, the symbols used by an 
individual or community have are made sacred, "They are the depths of meaning" (Ibid., 
p. 163). Consequently, an individual with Synthetic-Conventional faith can articulate 
beliefs and feel emotional investment in them, but cannot generally reflect upon the 
system as a whole. A great emotional attachment to these beliefs is present because 
they are central to the faith structure but if one of these constructs is called into question 
it threatens to pull down the others as well. Therefore, any demythologisation threatens 
the sanctity an individual's faith and is therefore open to being viewed as a threat on the 
sacred itself. Individuals with Stage 3 faith can unconsciously realise that certain forms 
of questioning will precipitate a significant change and can perceive it as an 'attack' on 
the stability of their worldview. This means that an individual will tend to react 
defensively, with strong emotions, without knowing why. 
Eventually, Synthetic-Conventional individuals will identify areas of their worldview where 
there is a lack of clarity, or even the possibility of contradiction. However, these can be 
accommodated within the individual, especially now that concepts such as infinity and 
mystery are understood. Church doctrine will tend to be accepted without too much 
analysis because the adolescent will be secure in knowing he or she is approved of by 
the group. Even those brought up to question all sorts of widely held belief will tend to 
be over zealous in apportioning right and wrong and what is and is not to be done. 
Factors contributing to the breakdown of Stage 3 faith and the readiness for transition to 
Individuative - Reflective faith are numerous. One factor can be a marked change of 
position of an officially sanctioned leader on policies or practices previously deemed 
sacred and unbreachable. Examples of such situations are the replacement of the Latin 
mass by the Roman Catholic Church and the ordination of women by the Church of 
England. These, and other contributing factors, create experiences that lead to critical 
reflection on how one's belief and values have formed and changed. The knowledge of 
how relative these beliefs are to one's particular group or background may then become 
apparent. Frequently the experience of "leaving home" either emotionally or physically 
(or both) precipitates the kind of examination of self, background, and life-guiding values 
that heralds the move to Individuative-Reflective faith. 
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4.5 STAGE FOUR: Individuative-Reflective Fafth 
The full transition to Stage 4 is a great upheaval and Fowler considers it possible for this 
movement to take five years or even longer. However, he believes it to be less severe for young adults when it usually occurs as a natural accompaniment to leaving home 
and being faced with the need to create an individual lifestyle. 
The movement from Stage 3 to Stage 4 faith is valuable because: 
"it is in this transition that the late adolescent or adult must begin to take 
seriously the burden of responsibility for his of her own commitments, 
lifestyle, beliefs and attitudes" (ibid., p. 182). 
Genuine movement towards Individuative-Reflective faith requires individuals to face 
certain unavoidable tensions. One of these is the tension between the subjectivity and 
the power of their strongly felt but unexamined feelings versus objectivity and the 
requirement of critical reflection. 
A charactedstic of Stage 4 faith is the realisation that all ideologies have particular 
histodes. It becomes dear that individuals and groups have woddviews that grow out of 
their particular expedences and the conditions with which they have had to deal. A 
person is seen to have been affected by the history of their community as well as the 
economic conditions particular to that group. The tacit systems mentioned in Stage 3 
are revealed and individuals can see how they have been given certain tacit 
expectations by their social setting. Because of this, Stage 4's faith allows the 
construction of a perspective genuinely aware of social systems and institutions 
surrounding the individual. 
As a result of these changes Stage 4's critical reflection upon its system of meanings 
and use of symbols differs qualitatively from that of Stage 3. The symbols and rituals 
previously taken as sacred are now interrogated because Stage 4 regards meaning as 
separable from the symbolic media that expresses it. The central constructs that were 
felt to be so important as to elicit fear if they were threatened in Stage 3 are now viewed 
as also being prime targets for analysis. The Individuative-Reflective person repeatedly 
asks of the symbols around it "but what does it mean7. Such a person inherently 
believes mysterious or symbolic language can be translated into propositions, definitions 
and/or conceptual foundations. 
However, this strategy of demythologisation brings losses as well as gains. When Paul 
Tillich, wrote about religious symbols he said that when a symbol is recognised to be a 
symbol by those who relate to the transcendent through it, it becomes a "broken symbol" 
(1957). When Stage 4 faith is reached Fowler tells us: 
"a certain naive reliance upon and trust in the sacred power efficacy and 
inherent truth of the symbol as representation is interrupted. Instead of the 
symbol or symbolic act having the initiative and exerting its power on the 
participant, now the participant-questioner has the initiative over against the 
symbol. For those who have previously enjoyed an unquestioning relation to 
the transcendent and to their fellow worshippers through a set of religious 
symbols, stage four's translations of their meanings into conceptual prose 
can bring a sense of loss, dislocation, grief and even guilf'(1981, p. 180). 
Individuative - Reflective faith tends to 'flatten' previously rich symbols and 
denude them 
of much power. In spite of this there are definite gains as well. Those things previously 
felt and responded to without reflection can now be identified and perceived. 
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The ability to actively analyse the underpinning beliefs of one's existence shows that an 
individual has gained power to take charge of an important area of his or her life, with the 
result he or she is less controlled by peers and the expectations of the significant others. 
Others and their judgements will remain important to the Individuative-Reflective 
individual but their expectations, advice and counsel will be submitted to an internal 
panel of experts who reserve the right to ignore expectations and who are prepared to 
take responsibility for their choices. Fowler refers to this as the development of an 
"executive ego" (Ibid., p. 179). 
From this description it can be seen that there are two main changes that bring about 
Individuative-Reflective faith, the distancing from previous value systems together with 
the emergence of the executive ego. However, Fowler points out that it is quite possible 
for someone to complete only one half of this double movement. For instance, it is 
possible to realise the relative nature of an inherited worldview yet never interrupt the 
external locus of power. The opposite case is also possible. Individuals can shape their 
own variant way of living from a shared value system but break their reliance on the 
consensual or conventional authorities. Fowler believes either of these positions can 
bring about a potentially long lasting equilibrium in a transitional state between Stages 3 
and 4. 
Though Stage 4's greatest strength is its capacity to reflect critically on the self and as 
surroundings it often has: 
"an excessive confidence in the conscious mind and in critical thought... 
[leading to] a kind of second narcissism in which the now clearly bounded, 
reflective self over assimilates 'reality' and the perspectives of others into its 
own world view" (I bid., p. 182-3). 
At the same time in spite of their confidence in their mental abilities, those with Stage 4 
faith styles are often not secure in their understanding of the world: 
"restless with the self-images and outlook maintained by Stage 4, the person 
ready for transition [to Stage 5] finds him or herself attending to what may 
feel like anarchic and disturbing inner voices. Elements from a childish past, 
images and energies from a deeper self, a gnawing sense of the sterility and 
flatness of the meanings one serves - any or all of these may signal 
readiness for something new. Stories, symbols, myths and paradoxes from 
one's own or other traditions may insist on breaking upon the neatness of 
the previous faith. Disillusionment with one's compromises and recognition 
that life is more complex than Stage 4's logic of dear distinctions and 
abstract concepts can comprehend, press one toward a more dialectical and 
m ultileveled approach to life truth" (Ibid., p. 183). 
As Fowler suggests that this is unlikely to occur before middle age (1987) it appears that 
individuals may reside in Stage 4 for a long period. 
4.6 STAGE FIVE: Conounctive Fafth 
Fowler is quite open about the problems of defining this stage of faith and the an)dety 
this causes him. He nevertheless attempts to descdbe the transition to this stage by 
using a number of analogies. We are told the emergence of Stage 5 is like: 
"Realizing that the behaviour of light requires that A be understood as a wave 
phenomenon and as particles of energy'. 
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"Discovering that the rational solution or 'explanation' of a problem that 
seemed so elegant is but a painted canvas covering an intricate, endlessly 
intriguing cavern of surprising depth". 
"Looking at a field of flowers simultaneously through a microscope and a 
wide angle lens". 
"Discovering that a guest, ff invited to do so, vAll generously reveal the 
treasured vAsdom of a Iffetime of experience". 
"Discovering that someone who shares your identity also writes cheques, 
makes deposits and stops payments on your bank account". 
"Discovering that one's parents are remarkable people not just because they 
are one's parents" (198 1, p. 185). 
Stage 5 is a way of knovAng that moves beyond Stage 4's dichotornising either/or logic - it sees both (or many) sides of an issue simultaneously. Conjunctive faith perceives that 
most things are 'organically' related to each other, and: 
"attends to the pattern of interrelatedness in things, trying to avoid force-fitting 
to its own prior mind set" (Ibid. ). 
Fowler describes Conjunctive faith as a form of "dialogical knowing". He explains that 
the 'known' is invited to speak its own word in its own language: 
"Knower and known converse in an I-Thou relationship. The knower seeks to 
accommodate her or his knowledge to the structure of that which is being 
known before imposing her or his own categories upon if'(Ibid. ). 
Such a situation represents a hermeneutical approach. 
Stage 5 has a willingness to let reality speak, regardless of the impact of that word on 
the security or seff-esteern of the knower, thus showing a self-certainty that is 
open-minded yet firm. The knower realises they will not be swept away by revelations 
from another and to hear these revelations is vital to understanding life. Gandhi spoke 
of: 
it opening the windows of his house to the winds from the outside wodd 
without being swept off his feet"(King in Felderhof, 1985, p. 97). 
Fowler describes a similar situation using his own experience: 
"In theological seminary I learned methods of studying scripture that 
employed language study, source criticism, form criticism and text criticism. 
All of these methods involved things I could learn to do to texts in order, as 
Martin Luther once said, to'crack them open like a nut'. Not until I was in my 
thirties, undergoing my first experience of spiritual direction in the tradition of 
St. Ignatius' Spiritual Exercises, did I begin to learn a method of working with 
scripture that breathed more of the spirit of Stage 5. The Ignatian approach 
did not require me to negate my critical skills, but it did teach me to 
supplement them with a method in which I learned to relinquish initiative to 
the text. Instead of my reading... I began to learn how to let the text read me 
and to let it bring my needs and the Spirit's movements within me to 
consciousness" (198 1, p. 185-186). 
Stage 5 comes to terms with the fact that the conscious ego is not master in its own 
house - the unconscious personal, social and species or archetypal elements are partly 
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determinative of our actions as well. The unease caused by the dichotomising 
conscious logic of Stage 4 is therefore ameliorated by this new stage. Stage 5 accepts 
that theories are necessary but intuits that no theory is completely comprehensive. 
Fowler believes Krister Stendahl reveals a Stage 5 faith with his statement that no 
interfaith conversation can be genuinely ecumenical unless the mutual sharing is such 
that each party makes themselves vulnerable to conversion to the other's truth. Fowler 
believes that this opinion shows: 
"no lack of commitment to one's own truth tradition. Nor does it mean 
wishy-washy neutrality or mere fascination with the exotic features of alien 
culture... (but) stems precisely from it's confidence in the reality mediated by 
its own tradition and in the awareness that that reality overspills its 
mediation... He or she assumes that each genuine perspective will augment 
and correct aspects of the other, in a mutual movement toward the real and 
the true" (198 1, p. 186-7). 
As has been noted previously conjunctive faith cannot live with the demythologising 
strategy of Stage 4 because it realises that this is a false premise if used too harshly. 
Stage 4 sought to question symbolic representation to force it to yield its meanings. But 
Stage 5 realises that this is never fully possible because there is still the dark sea of the 
unconscious. This refuses to divulge its secrets to such intellectual scrutiny. Therefore, 
Stage 5: 
"acknowledges the powerlessness of anything it can control to transform and 
redeem its myopia. It discerns the powerful residues of meaning that escape 
our strategies of reductive interpretation" (Ibid. ). 
In doing this Stage 5 carries forward the critical capacities and methods of the previous 
stage. However, it no longer trusts them except as tools to avoid self-deception and to 
order truths encountered in other ways. 
From these descriptions it can be seen that discussion of Stage 5 faith often ceases to 
be discussed in the more straightforward language of psychology and takes on a 
metaphysical tone. Consequently, trying to put over Fowler's conception of this stage 
becomes hazardous unless repeated verbatim. 
4.7 STAGE SIX: Universalizing Fafth 
If Conjunctive faith was hard to describe then Universalizing faith is even more of a 
challenge. To define this sixth stage we first need to define the problems that are 
created within the previous stage: 
C4-n 
5-tcage 5 sees the inter-relatedness of everything and the entailing 
injustice of most 
systems in one way or another. The individual therefore realises that, as part of the 
system, they are implicated in these injustices. Yet Stage 5 remains paradoxical or 
divided because the self is caught between its "universalizing apprehensions" and the 
imminent need to preserve its own wellbeing. In such a situation Stage 5 must act or it 
will become paralysed because its perceptions of justice "outreach its readiness to 
sacrifice the self and to risk the partial realization of love" (198 1, p. 200). The transition to 
Stage 6 occurs as the individual solves this paradox by overcoming his or her need for 
self-preservation. Instead, the individual comes to consider the self expendable in the 
journey to transform present reality. Fowler explains that: 
"Persons best described by Stage 6 typically exhibit qualities that shake our 
usual criteria of normalcy. Their heedlessness to self-preservation and the 
vividness of their taste and feel for transcendent moral and religious actuality 
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give their actions and words an extraordinary and often unpredictable quality. 
In their devotion to universalizing compassion they may offend our parochial 
perceptions of justice. In their penetration through the obsession with 
survival, security, and significance they threaten our measured standards of 
righteousness and goodness and prudence. Their enlarged visions of 
universal community disclose the partialness of our tribes and 
pseudo-species. And their leadership initiatives, often strategies of non- 
violent suffering and ultimate respect for being, constitute affronts to our 
usual notions of relevance. It is little wonder that persons best described by 
stage 6 so frequently become martyrs for the visions they incarnate" (ibid. ). 
From this description it is clear that someone with Universalizing faith the locus of power 
is fully within the individual. 
Fowler considers this a rare stage to encounter. He reserves his descriptions of people 
who depict Universalizing faith to people such as Gandhi, Martin Luther King Jr. (at the 
end of his life), Mother Theresa of Calcutta, and Thomas Merton. Yet Fowler also points 
out that to say that someone exhibits the characteristics of Universalizzing faith is not to 
say they are perfect or fully self-actualised: 
"Greatness of commitment and vision often coexists with great blind spots 
and limitations" (Ibid., p. 202). 
This is certainly likely with regard to Gandhi. Erikson pointed out that at times he could 
be less than understanding with his wife and children (Erikson, 1969). 
As a consequence of this situation Stage 6 faith can be seen to have failings but A is 
essenfially a unified style of faith that has integrated most of the individuals' needs and 
desires into a coherent way of life. This description of Stage 6 faith is extremely short 
and by no means covers all Fowler's comments on this subject. The essential elements 
that make Stage 6 relevant to this research are mentioned and the others omitted for 
the sake of brevity. 
5 The Stages of Faith in Relation to Previousiv Described Theories 
It is useful to compare Fowler's theory to those discussed in Chapter 3. This allows its 
position within the psychological field to be clarified. It also means the strengths of the 
theory can start to be studied. 
Fowler's work has already been seen to be set firmly within the humanist school. This 
was shown by the broad range of development that it describes and the value it places 
on accepting less tangible aspects of human knowing and reasoning. However, his 
belief in the need for a humanistic interpretation of development does not appear to 
originate from the authors that he describes as the main influences on his work. He is 
certain that the emphasis on cognition in Piaget and Erikson's works are a limitation. 
Kohlberg's work is less orientated around cognition but still describes moral reasoning 
as being dependent on ft. Levinson's work is more humanistic but cannot be the source 
of the stages' humanistic character. Fowler did not come across "The Seasons of a 
Man's Life" until late in the writing of his 1981 work. The works of other humanistic 
theorists such as Maslow and Rogers appear to have been under-emphasised or 
overlooked completely. This seems to indicate that the religious faith of the author and 
writings of other religious individuals such as Tillich are the source of the humanistic 
character of the theory. 
Fowler has also avoided the common pre-occupation of stage theorists to link stages to 
specific age brackets. He agrees that there is a relationship 
between physical 
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development and faith but does not believe it to be very strong after adolescence. He 
also accepts that experience will affect faith development and so age can be important. 
However, he is dear that many individuals never reach Stage 4 and so age is not a 
determining factor for human development. 
Piaget, Erikson and Kohlberg have still influenced the stages of faith to a large degree. 
They gave Fowler an understanding of how faith development could involve a passage 
through stages (1981). He sees their work as the reason why he views the stages as 
having an hierarchical ordering. Piaget and Kohlberg both saw later developmental 
stages as being better than the previous ones. This flows over into the stages of faith. 
Fowler feels this is acceptable because his descriptions of the stages shows them to be 
more inclusive than previous ones. This means that individuals at higher stages have a 
'truer view of the world and therefore gain greater authenticity (1981). As a result they 
can take greater responsibility for their life (1987). He is dear that with increasing 
maturation comes a greater commitment to acting only in accordance of a self-imposed 
morality. 
He acknowledges that Piaget and Kohlberg influenced him in two other areas as well. 
Firstly, they gave him his epistemological focus. Through them he became interested in 
studying how we come to know what we do. Secondly, they emphasised the effect that 
both internal and external factors have on human development. This would also have 
been reinforced by his reading of Erikson and Sheehy. 
It is apparent that the stages of faith incorporate and expand on many of the threads of 
development that Piaget set out. For instance, they embody an increasing ability to see 
things from someone else's perspective, to maintain an individual identity and to think 
hypothetically. Fowlers work also confirms Piaget's idea that the cognitive functioning of 
the brain mfill distort a religious worldview. He elaborates on this as well as on the 
autonomous morality and the nature of disequilibrium. 
Whilst utilising Piaget's, Erikson's and Kohlberg's works Fowler also dwelt on the 
importance of fitting 'feeling' into his description of maturation -a subject that these 
authors had generally avoided. For Kohlberg, moral reasoning was seen to be a form of 
knowledge and reasoning rather than feeling (Modgil and Modgil, 1986). However, in 
Fowlers opinion, this underplayed the importance of more unconscious determinants of 
behaviour. 
In Chapter 3 it was mentioned that the highest stages of Kohlberg's moral development 
did not necessarily appear to complement a religious worldview. It is interesting that 
Fowler does not comment on any apparent inconsistency of the authors work with his 
own. He simply says that Kohlberg's work has some limitations. Fowler met and 
corresponded with Kohlberg and has commented on the relationship between moral 
stages and faith development (Munsey, 1980). However, he does not comment on the 
topic to any degree during his later discussions about the stages of faith. This may have 
been due to the fact that Fowler was trying to set out a psychological theory that 
underplayed the relationship of religious faith to human development (Nipkow in Fowler, 
Nipkow and Schweitzer, 1992a). However, later theones have described the stages of 
faith in more religious terms and this problem has still not been discussed. 
FoWers work does not seem to have much in common with Maslows. It does not take 
the hierarchy of needs into consideration and is critical of the concept of 
self-actualisation. It is in the discussion on the latter subject that FoWer makes 
his only 
reference to Cad Rogers. It is interesting that he takes issue with 
the definition of 
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self-actualisation because it so closely reflects the definitions of maturation set out by 
Strunk and other religious authors. This is further discussed in the next chapter. 
Fowler does not mention Kelly but this author's work appears very useful in the study of 
stage transition. The description Kelly gives of construct collapse offers an insight into it 
even if the general theory disagrees with the concept of stages of development. 
5.1 FoWers Sample 
One of the biggest improvements of Fowler's work over preceding theorists is the large 
number of respondents he used of both sexes. He and his colleagues interviewed 359 
individuals for the 1981 book. He was well aware of the problem that previous theories 
have had when not applicable to one or other gender. For this reason his interview 
group consisted of equal numbers of males and females. He also took great care when 
using previous psychologists' work. He noted the work of Gilligan and others (Fowler, 
1981,1987) who pointed out the gender bias in many of these works. His work thus 
strove to describe the faith development that both sexes have in common. 
Fowler's sample was not so representative of other groups in society and this limited the 
universality of his theory. This is especially true with regard to race and religious 
persuasion -a fact about which he is completely candid. His interviews usually involved 
whites (97.8%) from Protestant or Catholic backgrounds (45% and 36.5% respectively), 
However, Fowler and his associates continued to conduct interviews and from this later 
work it has been shown that the theory appears to be applicable to western populations 
in general. It is also appears to be applicable to those who do not come from a religious 
background and who do not consider themselves religious. 
6 Conclusion 
This chapter has introduced the work of several authors who discuss religious 
maturation. These authors have been shown to support the use of psychological theory 
in the discussion of progression because they do not view God's revelation of Himself as 
imposing a new form of development on humans. Instead, they believe divine 
inspiration or action works through, and respects, the restrictions of the 'natural' 
development of our minds and bodies. 
The chapter has shown that these religious authors have used many different 
psychological theories as sources for their definitions of religious maturation. Their 
attempts to define progression have usually involved an attempt to synthesise useful 
concepts from these previous theories and to infuse them with a new perspective that 
derives from a commitment to a divine 'force' that acts as a guide. In this, the writers 
indicate how they see religious maturation as a more comprehensive description of 
progression than those of purely empirical studies. The selected writings have indicated 
religious authors' natural tendency to promote a humanistic approach to describing 
maturation, one that fully accepts the ineffable or numinous aspects of understanding. 
They therefore support the argument of Locke (1986) that philosophical issues about 
universal ethics must be involved in any attempt at defining maturation (see Chapter 3). 
The chapter has indicated the strong support given to viewing religious maturation, not 
in terms of what particular religious creed is professed, but in terms of how the individual 
relates to and incorporates it into his or her life. There is a widely 
held belief that a lack 
of doubt about religious doctrine is an indication of fundamentalism 
that opposes 
progression. The discussion has revealed how religious authors 
have still argued that, 
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whilst holding a tentative view of reality is important so is a commitment to act in the 
world. It has shown how some religious authors have described the increase in 
multiculturalism as a useful force for making Christians come to understand that there is 
a commonality of vision between religions and to make them look beyond their own 
religious community. 
This chapter has shown that, of all the theorists who discuss religious maturation, James 
Fowler's work has been the most popular and influential in recent years. His work has 
been shown to incorporate most of the opinions of the religious authors mentioned as 
well as many of the findings of the most influential theorists discussed in Chapter 1 
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CHAPTER 5 
A Critique of James Fowler's Stacies of Faith 
1 Introduction 
Of the theories of religious maturation explored in the previous chapter, Fowler's was 
shown to be the most promising for use in this research. However, the discussion 
concentrated on describing the Stages of Faith rather than critiquing it. Like any 
other developmental theory Fowler's work can be seen to have both strengths and 
weaknesses. Therefore, if his theory is to be used in analysing the data from 
interviews with ministers (Chapters 9 and 10) its limitations must be explored. 
This chapter explores a number of important areas in which Fowler's work can be 
critiqued. The discussion begins by exploring the general critiques published by 
authors interested in Fowler's work. This includes both the reasons given for valuing 
the theory as well as the concerns that have been raised about different aspects of it. 
The discussion then moves on to explore more fully the tensions in faith stage theory 
that are of greatest significance for this research. Together these sections highlight 
the possible biases and contradictions that exist within the descriptions of faith stage 
theory and suggest how they can be rectified. 
2 Published Critiques of Fowler's Stages of Faith 
The previous chapter noted how Fowlers work has become a pivotal theory in the 
study of faith development. It has gone through over twenty reprints in North 
America and has been translated into several other languages. With its increasing 
popularity has come increasing debate about its merits and flaws. Astley and 
Francis now feel that this debate includes "informed evaluation, criticism and debate" 
(1992, p. vii) that must be taken into account. 
The body of work that Astley and Francis refer to is still relatively small when 
compared to the analysis of the psychological theorists mentioned in Chapter 3. It 
can therefore be difficult to obtain these writings. British readers must often rely on 
authors such as Astley and Francis to collect and publish previously unobtainable 
material. One example of this is their "Christian Perspectives on Faith Development" 
(1992) which brings together many of the key texts on Fowlers work. The following 
discussion sets out the support and criticism of the Stages of Faith put forward by 
these and other authors. 
However, before continuing it is worth noting that corroboration of Fowlers work is 
not limited to those authors commenting on his work. The next chapter will show that 
several educationalists' have observed changes in adults as they learn which echo 
some of the stage transitions. 
2.1 SUPDort for Fowlees work 
Whilst there is a growing body of work taking issue with elements of Fowler's faith 
stage theory, most of the commentators involved accept its importance. 
In many of 
the writings there is a clear sense of gratitude towards Fowler 
for formulating such a 
successful theory. Astley indicates that he has publicised the 
theory in Britain - both 
on his own (1991) and with Francis (1992) - because of 
his belief in its importance. 
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Other authors also show a considerable support for it. The work of Stokes (1983), 
Nipkow and Schweitzer (in Fowler, Nipkow and Schweitzer, 1992) and the Report of 
the First International Conference on Moral and Religious Development (1980) are 
good examples of this. Fowler is depicted as the catalyst that brought the discussion 
of faith development to its present, much enlivened state. Parks (1992a) credits his 
work as revitalising theological debate, especially within the area of practical 
theology. 
The impact of Fowlers work on practical theology is the main reason that his work is 
so popular with educators and those concerned with pastoral care. Astley and 
Francis are clear that his work is gaining "a secure following among those who are 
setting the theory to work in specific situations and contexts" (1992, p. vii). Practical 
theology deals with the reality of the human situation and is interested in promoting 
religious maturity. Unfortunately, it has often had to rely on debates that concentrate 
on the more insubstantial or ineffable concerns such as salvation. The strong 
psychological influence within the stages of faith deals with the immanent rather than 
transcendent theological concerns. This makes it more easily applicable. It has 
therefore been seen to offer educators and pastoral carers a much needed tool for 
enhancing their effectiveness (though this belief is questioned in Chapter 6). The 
keen interest in Fowlers work has shown the great need for such a developmental 
theory within the religious context. However, discussion in later chapters will show 
that this does not necessarily reflect the opinions of the Christian ministers 
interviewed during this research. 
2.2 Common criticisms of FoWees Work 
The following section details the most common criticisms of Fowler's work. It must be 
noted that it is very difficult to surpass the breadth of the literature review of critiques 
given by Parks (1992a). She has collected information from many sources, some of 
which are not easily available. In her article she separates the criticisms of Fowler into 
five categories. The following section concentrates on the most important elements, 
dividing them into seven areas of concern: 
i) General methodology. 
ii) The description of the earliest and latest stages. 
iii) The definition of faith and its relation to maturation. 
iv) The account of affective and unconscious components 
of development. 
V) The degree to which religious faith is incorporated into the 
stages. 
vi) The adequacy of the theory with regard to socio-political 
analysis - especially gender. 
vii) Debate about historical antecedents. 
2.2.1 General methodold / concems 
A common concern is that there is not enough empirical evidence to warrant 
Fowler's 
descriptions of the faith stages. W. Rogers points out that Fowler's theory has been 
accused of being a hunch (1980). Webster (1984) finds the stages attractive 
but 
worries about the validity of the theory given the methodology used. 
He argues that the 
interviews used could be further modified to enhance their reliability. 
Several other 
authors such as Nelson and Aleshire (Dykstra and 
Parks, 1986) and Marion Smith 
(1986) also remain hesitant about some of Fowler's claims 
for similar reasons. Even 
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whilst she endorses Fowler's theory, Smith urges researchers to obtain more empirical 
data to support ft. 
Not all authors share these concerns about the general methodology. Parks is one such 
author (1992b). Nelson (1992) argues that Fowler's research methods are in keeping 
with a structuralist approach and therefore his findings are largely reliable. W. Rogers 
(1980) also feels that enough empirical evidence was found in Fowler's interviews to 
warrant the descriptions of faith stages. It was noted in the previous chapter that 
Fowler's respondent sample was larger than many of those used by other influential 
theorists. The description of faith development would therefore appear to be based on a 
large enough pool of empirical data for it to be considered along with these other popular 
psychological theories of development. At the same time, the fact that the faith stage 
theory incorporates the findings of authors such as Piaget, Erikson and Kohlberg means 
that its validity is also affected by the validity of each of their theories. Given the enduring 
nature of the works of these latter theorists this would appear to further support Fowler's 
work. 
2.2.2 Concems about the descripfions of eartv and late staqes 
It has been noted that the interview format used by Fowler may not have been suitable 
for all of his respondents. Nor were all of the stages encountered in his sample. For this 
reason the earliest and latest stages are singled out for the most intense criticism. 
Astley points out that social scientists are sceptical about the descdptions of the eadiest 
stages because they do not see how the interview format can work with young children. 
The interviews that were used in the initial study were long and depended on an ability to 
verbalise responses to some challenging questions. It is not easy to imagine an infant 
giving useful information in such a situation. Commentators have therefore argued that 
the descdptions of the eadiest stages can only be theoretical. 
The last stage comes under criticism for different reasons. Fowler did not meet anyone 
with a faith that matched his description of Stage 6. He relied on biographies, 
autobiographies and the theoretical works of various authors to piece together this form 
of reasoning. His description is not, therefore, based on empirical data gained from his 
interviews. However, such an approach is not unusual. Authors such as Sheehy (1976) 
and Levinson (1978) have described stages of development that they did not encounter 
amongst their respondents. In the interests of providing a comprehensive theory they 
described what they thought would be a logical conclusion to their descriptions of 
development. In doing so they used their intuition and various written sources. The 
result of this is that care must be taken in using such theories because aspects of them 
must be considered theoretical and tentative. It would appear that Fowler could be 
criticised for not being candid about this limitation. 
Given the criticisms in 2.2.1 and 2.2.2 it would appear sensible to view the faith stages 
as a tentative model for discussion rather than a fixed and definitive descdption. This 
view is supported by the continuing evolution of Fowler's work. He has shown a 
constant willingness to develop his theory in light of new findings. W. Rogers (1980) 
highlights the way that Fowler's new interpretations of the stages show a fundamental 
openness to other theoristswork. He highlights the changes that have 
been made due 
to new empidcal evidence regarding gender differences. At the same 
time Fowler has 
shown interest in European faith development studies. 
Oser (1992) and others have 
worked on similar areas and have produced detailed studies. 
They have been careful to 
avoid the charges laid against Fowler, taking care to make 
their studies empirically 
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sound (Brusselmans, 1980). Fowler takes these newer theories seriously and criticisms 
about lack of empi6cal evidence may diminish wlih, the incorporation of these studies into 
his descriptions of the stages. 
2.2.3 The adequacy of the faith stages with regard to gender issues 
Eugene Schoenfeld (Swatos, 1993) suggests that gender may affect the stages in ways 
11- 14 A f1l, . . 4- A LI lat FaMer did not notice. He uses Gilligan's k 1982.1 Woi r% LO suppoirt this view. His 
suggestion is that the empathy and care that she described as dominant forms of 
:- JLli-- -A, - fAf%e%A% --. L-- LL-L A. L-: - -I-- masoning in -women -were unde-ijilayed in 1.11CbLdges. jdkstley k1 99 1)I IULVb LI Nat LI 11b dIQ'U 
became a concern for Sam Keen after he co-authored "Lifemaps" with FoWer in 1978. 
Fowler has shown himself to be aware of this area of criticism. He admitted it could be 
valid in both his 1981 and 1984 works. In these he admitted that he felt unable to 
comment on how much bias there might be. However, in later writings he accepted that 
-4 14 f. %f%n 4 nclusion all"Ler, reading a masculine bias p-iollbably did e)d,, L ki vve-). He carne t-U Lh: 1S co, id 
research published by Belenky, Clinchy, Goldberger and Turule (1988). 
Belenky et al. published "Women's Ways of Knowing" that set out stages of female 
-1 SA LOI-L-31- - -1 especially Fowler's wo`. The delVelopment. These eelhoed Kohlbery's, Perry's and Udi I lr%b 1 11 
authors suggested that there are two ways of knowing in the synthetic-conventional 
O'ne is the C"artesian subject/object distinclion where objective rationalty is st t 
stressed. This is the dominant description found in many developmental theodes. 
f 4L% king. Th nU -way ha -i depi -way U Ll dn'r U1 d Belenk-y et al. suggested thCAL It U Ls a ascull II le secol I 
knowing is more'feminine'. It is a "connective" knowing: 
66 1ý a kna Li proceeds Loward-ol self-awareness, critical reflection wing that - -L I 
through and by way of particJpation, relation, and disciplining of 
I- 
A ^^^). 
subjectfvity tr1rOugh diabogue and reflection" (Fowler, p. Am, I UU111- 
Fowler conceded that his own theory was biased towards the first type of knowing and 
I- - hadi muted the second. Now that the bias hadb- een identified he fe-it he must undertake 
more research to study this phenomenon. 
Gender is not the only socio-political issue that has been studied by commentators. 
-ficie argues that rnoral reasodrig r be sign icant- - affe ted by ass Schoenfeld's at ca , if 117 & cl 
(Swatos, 1993). He argues that Fowler has not taken this sufficiently into account and 
suggests that the Stages off Faith rrrdy actually represerA a class hierdarciny. john 
Broughton (1986) argues that this is indeed the case. In his opinion travelling through 
stages is a passage through the class system. He argues that ff knowledge 
is power 
then the ability to use knowledge will be associated with the ruling classes. As the 
higher stages of faith are able to control knowledge and utilise it more effectively, 
he 
therefore believes them to reflect the classes with the most power. 
22.4 Lack of debate about historical antecedents of faith develoDment 
Nipkow and Schweitzer point out that Fowler does not compare his work 
to previous 
theories of faith development. They feel that "this is understandable 
in the cases of 
research guided by an empirical-analytical interest" 
but that "it remains unsatisfactory for 
those who work in (religious) education and theology" 
(Fowler, Nipkow and Schweitzer, 
1992, p. 5). They do not expand on this or explain the reasons why 
this may be a 
problem. Nor does Fowler offer an indication as 
to whether this will be rectified in his 
own work. 
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2.2.5 The possible overemDhasis of the intellectual asDect of faith 
One of the most widely encountered criticisms of the Stages of Faith is that they 
overemphasise the intellectual aspects of human development. David Heywood, 
Romney Moseley and Mary Ford-Grabowsky all view the Stages of Faith as being 
excessively reliant on the construcfive developmental tradition (Astley and Francis, 
1992). It is felt that this is detrimental to an understanding of the role of affective and 
unconscious elements in such a process. For several authors this means that they 
cannot accept Fowler's work (e. g. Elias, 1979, cited in Astley 1991). 
Three reasons are given to explain this supposed bias: 
Firstly, several authors believe that too much reliance has been placed on Piaget's work 
on cognition. Because of this they describe the Stages of Faith as a cognitive theory 
(e. g. Brusselmans, 1980). 
Secondly, W. Rogers describes the problem as stemming from an avoidance of depth 
psychology (1980). He believes that Fowlers studies are: 
It suspect on the grounds that they do not delve deeply enough into the 
fundamental dilemmas, strivings, unconscious yearning, authentic 
affirmations, ambiguites, and suffering that constitute the most profound 
and generic wrestling with ultimate issues of meaning, trust, devotion and 
worship" (Ibid., p. 29). 
Thirdly, Parks (1 992a) suggests that the authors religious background might also 
explain an overemphasis of the intellectual elements of each stage of faith. She 
suggests that Protestant theology actively separates the 'head' from the 'heart', 
emphasising the former. Later chapters will discuss similar opinions expressed by the 
respondents during this research. 
The result of this perceived bias toward the cognitive is summed up in an early criticism 
by Sam Keen (FoWer and Keen, 1978). In his opinion the end point of Fowler's stage 
theory portrays the individual as "professor" - intellectually skilled with a concrete 
conception of a personal reality. 
Not all commentators on Fowler's work have agreed with these criticisms. Powers and 
Kohlberg praised Fowler for dealing with the affective and unconscious elements of 
development (1980). They believed that he focused on the way that human knowing, 
acting and relating are informed by prior, implicit confidence in the nature of reality. They 
felt that his work adequately attended to the depths of the human psyche and that the 
affective elements were properly valued. 
Fowler, Nipkow and Schweitzer (1992) also take issue with the crfticisms because they 
argue that they are levelled at earlier forms of the faith stage theory. They believe that 
the incorporation of Robert Keegan's work into it (e. g. Fowler, 1987) diffuses such 
arguments. Keegan's work is seen as a description of maturation that attends to the 
more affective levels of the human being. His theory is viewed as supporting and 
completing the Stages of Faith. 
226 Disa_qroements with Fowlers definifion of faith develogment as pmqression 
One of the most significant debates about Fowler's faith development theory relates to 
the question of whether or not the stages describe progression. This dispute arises 
from 
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different understandings about whether religious reasoning depends on cognition and 
whether maturity can ever be described in secular terms. 
2.2.6.1 The role of cognitive ability 
The authors who argue that Fowler's theory overemphasises, cognition (to the detriment 
of the affective dimensions of development) tend to argue that it only describes a form of 
variation. In their opinion religious experience is not mediated by cognitive ability but lies 
in the realms of emotion. Consequently, religious reasoning is considered to be 
intimately linked with levels of the human psyche other than cognition. As they view 
religious reasoning to be a key factor in progression they cannot accept Fowler's 
descriptions of faith stages as describing maturation. 
Power's and Kohlberg (1980) disagree with this argument. They view religious 
understanding as a product of maturity. In their opinion, developing a mature 
understanding of God is intimately linked to developing in terms of Fowlers faith. They 
insist that religious reasoning depends on moral reasoning in the same way moral 
reasoning depends on cognitive ability. In their opinion: 
Is moral reasoning appears to provide the basic concepts of justice and 
care, out of which a theistic notion of God can be fashioned" (p. 359). 
Because they believe that Fowlers theory successfully incorporates Kohlberg's moral 
stages they consider any divine influence to reside in the realms of experiences offered: 
"God is never known directly but is always mediated indirectly through 
human experience" (ibid. ). 
God is seen to influence humans through their psychological development by offering 
them experiences that are of use. It is assumed that God does not force maturation 
onto anyone. It is still the individual's responsibility to study and meditate on these 
experiences in order to mature. In this way, they offer a similar argument to that of 
Marstin (1979, see Chapter 4). He too supports the view that divine influence is 
apprehended through the limits of our human understanding, and therefore mediated by 
the developmental stage we are in. Given FoWers view that human evolution has been 
divinely engineered (c. f. Section 3.1.3) it would appear the he holds a similar view. 
Oser's view appears to fit in the middle of these two positions. Fowler, Nipkow and 
Schweitzer (1992) view his 1988 study as a suggestion that the mental structures 
controlling religious judgement are closely related to both cognition and emotion "prior to 
the separation into feeling and intellect", (p. 3). 
It remains difficult to assess the true relation of cognition and moral reasoning to faithing 
due to a lack of dear debate on the subject by Fowler. As previously noted, it appears 
that his work is conceptually different to that of Piaget and Kohlberg. Instead of 
describing the development of each individual component of human development, it 
describes human change in a more holistic way. The stages are depictions of forms of 
knowing, valuing and meaning construction with only a general description of how these 
interact (see Section 3.0, Chapter 4). Fowler appears far more interested in describing 
the overall faithing structure of each stage that results from the multitude of interactions 
between its component parts. 
226.2 The role of refigious faith 
Many religious authors are uneasy with a definition of faith that is not explicAly concerned 
with a religious or Christian faith. Moran notes that, whilst they may be 
interested in 
Fowler's attempts to describe human development, they do not feel that 'faith' is the 
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correct term to use (1 983a). They believe his faith development theory denies the 
importance of religious faith (W. Rogers, 1980) and is therefore simply a description of 
variation. They appear worded that Fowler's work shifts the emphasis of the study of 
human maturity away from religious belief. Huebner points out that many Christians 
define maturity as the gift of faith to individuals (1986). This leads to a concern that 
FoWer's stages detail how humans can control their own maturation and therefore 
ignores or denies God's role in creating ft. 
Nipkow has tried to offer a way round these conflicts of understanding (Fowler, Nipkow 
and Schweitzer, 1992). He argues that Fowler has produced two descriptions of human 
development. He believes that the stages set out in the 1981 work may be viewed as a 
psychological theory because it was written in a way that made it acceptable to secular 
theorists. He sees Fowlers later works as concentrating on explaining the theory within 
a religious tradition. He argues that these can be viewed as 'theological' descriptions of 
faith development -a view that Fowler has corroborated (ibid. ). In making this 
distinction Nipkow argues that religious critics should concentrate on the theological form 
of the theory. This version is supposed to accept the need for divine agency in a 
description of faith development. It would appear that Nipkow tacitly accepts this latter 
form of the faith stage theory as being the most accurate description of maturation. 
2.3 Fafth development as nefther prowession nor vadation - an unsolved tension 
The fact that it took a number of years for a psychological and a theological form of the 
stages to be identified reveals the ambiguity in Fowler's earlier writings. He eventually 
responded to the criticisms of authors such as Moran and acknowledged that that there 
was a lack of clarity about the role of faith development in the process of maturation 
(1984). However, his latest response to the problem is unusual. Rather than trying to 
'solve' it he set out to justify the ambiguity. 
Fowler now describes the tension in his work as the result of a paradox (Asýley and 
Francis, 1992). He believes that progression through the faith stages is obviously 
desirable yet he refuses to acknowledge it as the sole movement towards maturation. 
He reiterates the need to study faith stages in similar terms to Levinson's seasons. He 
argues that in one sense no-one can be considered more mature solely because they 
reside in a higher stage of faith. 
He believes that there must be another aspect of maturation that works in tandem with 
faith development -a religious faith. Fowler's description of the nature of such a 
faith 
echoes Niebuhr's: 
"Christian faith is a process of ongoing conversion (metanoia) -a 
continuing process of relinquishing centering commitments to finite centers 
of value and power, and movement toward commitment in radical trust in 
God as the source and center of power" (Fowler, Nipkow and Schweitzer, 
1992, p. 20-1) 
This situation raises several issues. Firstly, if maturation is not based solely on passage 
through the stages then they appear to be of far less importance. Levinson argued that 
the seasons of life were due to the need to change as one's social role and setting 
changed. New responsibilities were required as one married and 
had children. At the 
same time progressing in a job and then retiring had implications on 
how individuals had 
to think about their status in society and how they interacted meaningfully with 
ft. As 
FoWer's stages are not linked nearly so closely to these events 
(there is no guarantee 
that anyone will pass through the stages after Stage 3) then 
there appears little point in 
understanding faith development. 
Such development has no particular use in helping us 
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cope with our responsibilities as students, parents, workers or grandparents. The 
question arises as to what use faith development is to the individual or society if A does 
not allow some value judgement about the adequacy of their apprehension of the word. 
However, Fowler's faith stage theory would seem to indicate that his "paradox" is actually 
solvable. His description of faith development would not seem to allow "metanoia" to be 
a separate element of progression. His description of the latter intimates that it can 
occur at any faith stage but it has to be asked whether it is valid to expect people from 
every faith stage to be able to experience "metanoia" to the same degree. The question 
arises as to whether an individual with Stage 3 faith could undergo this process as easily 
as one with Stage 5 or 6 faith. Stage 3 relies on a largely tacit set of motivations. An 
individual with such an understanding would appear to be less able to relinquish 
commitments to 'finite centers' than someone else who had the characteristics of a 
Stage 5 faith. If this is true then the passage through the stages of faith are still the most 
important aspect of progression because they control the degree to which metanoia can 
occur. 
Fowler's comments about Christian faith being an additional element of maturation are 
also surprising because his description of faith development clearly shows that 
commitment to a religious tradition is a natural outcome of faith development. He says: 
"Santayana is often quoted as saying that no person can be religious in 
general. As I pointed out in the discussion of Universalizing faith, the 
disclosure of absoluteness or of the genuinely transcendent or holy come to 
expression in pafficular memories, stories, images, ethical teachings and 
rftuals of determinate religious traditions. I think it unlikely that persons will 
develop in faith beyond the Individuative-Reflective stage without committing 
themselves to some image or images of a faithful ultimate environment... 
Faith, at Stages 5 or 6, will take essentially religious forms. And while the 
Conjunctive or Universalizing stages appropriate their religious faith traditions 
in inclusive and nondichotomizing way, they nonetheless require a 
representation of the ultimate environment as objectively real and as the final 
and primal source of all being and value" (1981, p. 293). 
In the end, Fowler's views on metanoia do not further the debate or clarify matters to any 
great degree. Because of this the following discussion will assume that his stages 
represent the most important aspects of maturation. 
2.4 Questioninq the irreversibility of the passaqe throuqh the stages 
Before concluding this section, it can be pointed out that the discussion in Chapter 2, 
Section 3.2 has already questioned Fowler's assertion that once passed through, a faith 
stage could never be returned to. It was argued that the effects of stress, injury or 
ageing could all reverse the process of maturation to some degree. This criticism can 
now be seen to be strengthened by Maslows description of maturation as set out 
in the 
Chapter 3. Even if Allport's idea of the expanding self (Chapter 2, Section 3.3) exists, it 
can be argued that it cannot withstand all effects of stress or ageing. 
3 The Impact of Christian Faith on Fowler's Stages of Faith 
Upon studying Fowlers works it becomes clear that Nipkow's 
description of the 1981 
work as a 'psychologically acceptable theory 
is debatable. Several significant problems 
arise from the incorporation of religious themes 
into this work. Whilst Fowler would 
probably argue that these inclusions are 
descriptions of how the 'universally applicable' 
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faith stage theory can be applied to a religious context, this does not resolve the 
problems. In reading the Stages of Fafth it is dear that Fowler often reverts from discussion about the development of faith to discussion about the development of 
religious, or even Christian, faith without warning. The lack of clarification about whether these [after fields are part of, or separate to, faith stages creates a significant ambiguity. 
Nelson (1992) also identifies this problem in Fowlers work. He argues that an insoluble 
tension has been created by the authors insistence that the stages are universal. If they 
are, then the theory cannot incorporate religious faith into ft. He then points out that Stage 6 faith is very much an ideal Christian faith. It appears to him that Fowler cannot 
claim to have created a psychological theory because the ideal faith depicted is very 
much a religious one. In his opinion psychological theories only deal with 'secular faith 
and he states that "beliefs overwhelm human faith" (Ibid. p. 73). Nelson therefore 
believes Fowlers own Christian faith overwhelmed his construct of maturation and 
undermined his attempts to create a theory that would be acceptable to secular 
psychological readers. In his opinion this is good because ft results in a description of 
religious maturity. Nelson considers ft more valuable because of this. 
The rest of this chapter concentrates on how, and to what extent, Fowlers beliefs have 
0 overwhelmed" his theory of human development. The discussion will support Nelson's 
opinion about the impact that Christian faith has had on ft. It will show how Fowler's 
Christian faith has made him make particular assumptions. These will be shown to be 
so integral to his understanding of faith that all of his descriptions of faith stages must be 
considered 'theological'. The following discussion also points out that Fowler appears 
largely unaware of this situation or the effect of these assumptions with regard to his 
works validity as a psychological theory. 
At the same time, the discussion will take issue with Nelson's belief that the religious 
'bias' of the theory is a positive feature. In deconstructing Fowler's stage theory it will 
highlight the contradictions created by the assumptions that have issued from his 
Christian faith. The discussion will suggest that the stages are inconsistent, though not 
irredeemably so. It will then offer a possible solution by re-evaluating the theory in such 
a way that the inconsistencies are removed but which results in promoting the stages as 
a psychological theory rather than a theological one. 
3.1 The effects of Chdstian fafth on Fowlers descdption of his fafth developMent theory 
Fowler argues that a Christian worldview is integral to his understanding of the word and 
therefore his description of the stages. This is undoubtedly true, but he does not explore 
the implications sufficiently deeply. It appears that Fowler's Christian belief gives him an 
agenda of which he is not aware. It gives him a tacit guidance that can conflict with his 
consciously set out aims - the production of a psychological theory with a significant 
degree of universality. This idea is backed up by the fact that few of the writers who 
discuss Fowler notice these discrepancies. It would appear that their own religious faith 
has made also led them to overlook the problem. 
This is most clearly shown in Nelson's comments. He declared that Fowlers theory was 
flawed by trying to offer itself as being acceptable to secular psychological debate. He 
did this by showing how the most advanced faith stage depicted a Christian ideal. He 
failed to ask whether this description of Stage 6 was in error. It is not apparent to him 
that another, less religiously orientated, interpretation of the theory is possible. Nor does 
he explore the possibility that such an approach is more logical given the psychological 
theories that the stages are based on. 
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One example of the way in which the faith stages can be reinterpreted involves a study 
of the sixth stage of faith. 
1.1 Chafteming the Chrisfian nature of Stace 
According to Parks, Stage 6 faith fascinates most readers of Fowler's stage theory (1 992a). This is not surprising. The stage depicts a level of maturity displayed by those 
who have stood out from the background of human life due to a strong commitment to a 
cause. Those who are cJassified as representing Stage 6 faith have usually undergone 
much hardship in their attempts to further their utopian visions. They may have even put 
themselves in positions of danger to do this. Fowler describes Stage 6 faith as being: 
"heedless of the threats to self, to primary groups, and to the institutional 
arrangements of the present order... Stage 6 becomes a disciplined 
activist' (1981, p. 200). 
The inference of Fowlers works is that all of us could reach such a state. This is 
reassuring for Christians as they strive to follow Jesus' example -a disregard for 
personal safety in their commitment to spread thegood news. 
In the description of Stage 6 faith Fowler makes three questionable assumptions: 
Firstly, previous discussion has already shown how he views passage to the highest 
stages of faith development as almost certainly involving a commitment to a particular 
faith tradition (Section 2.3). He describes radical monotheism as being inherent in Stage 
6 faith (1981). It is also dear that the people who he believes to most obviously 
symbolise Stage 6 faith are those with religious - and often Christian - faith. In this way Fowler uses the stages of faith to emphasise the importance of theistic faith. 
Secondly, Fowler makes it dear Stage 6 faith is inherently altruistic. It is the 
"incarnation... of the imperatives of absolute love and justice" (Ibid. ). There is indeed a 
precedent for such an assumption in many other developmental theories from religious 
authors such as Marstin (1979), Strunk (1965), and Kao (1975). They depict maturation 
in terms of an increasing commitment to the people around us. However, Fowler is not 
fully dear about the reason for incorporating such altruism and commitment into this faith 
stage theory. 
Thirdly, it must be possible that some people will not take large risks for a cause simply 
because they do not consider them worth taking. Fowler would argue that such 
individuals refused to accept risk out of a fear for their own safety. He would portray 
them as being prey to one of the weaknesses inherent in Stage 5 faith and therefore 
argue that they were still in that stage. However, there seems to be no reason why fear 
must play a part in a decision against taking a risk. Valuing one's life to this degree does 
not have to be inherently linked to fear. It may be contrary to a cherished religious or 
philosophical principle. Perhaps it is thought better to live and run away than to fight and 
die. Someone living under a tyrannical regime may believe that, in the long run, a live or 
free activist with a lower profile may accomplish more than an imprisoned or condemned 
one with a higher profile. 
The fact that Fowler does not explore these options could be for two reasons. The first 
reason is that his religious faith may have caused him to overlook the possibility. As 
Stage 6 is largely based on reading autobiographies he could have been unconsciously 
biased in his selection of appropriate texts. The second possibility is that aftemative 
forms of Stage 6 faith would not always be noticeable. Individuals displaying the belief 
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system in the example given in the previous paragraph would not necessarily stand out 
from the rest of humanity. Fowler may not have been made aware of them because 
they are not the type of people about whom books are written. Even if such texts existed 
the question remains as to whether he would be drawn to look at them as depicting a 
faithing style suitable for use in describing the topmost stage. 
Ultimately, any exploration of Fowler's description of Stage 6 faith founders on the same 
problems that afflict any attempt at describing or criticising high levels of maturation. 
Locke (1986) points out that it is not necessarily possible to understand or criticise the 
highest stages if they have not been reached by the commentators themselves. He 
also points out that for a description of the highest stage of maturation to be correct it 
would be logical to assume that the author must be at that level of development 
themselves. When any author attempts to discuss a level of maturation that is greater 
than his or her own there remains a question as to whether they will ever be able to truly 
apprehend ft. This argument leads Locke to criticise Kohlberg's vision of maturity. He 
believes that "Stage 6 moral reasoning seems to become nothing more than the 
solutions favoured by Kohlberg himself' (1986, p. 33). Assuming that Fowler does not 
have a Stage 6 faith, then Locke's criticism of Kohlberg may be applicable to Fowler's 
description of this stage. In this case the description could very well be based on little 
more than the author's personal vision of maturation. 
3.1.2 Self-actualisadon and self-amundedness versus decentradon from self 
Another example of a questionable assumption in Fowler's work is his refutation of 
seff-actualisation as an important aspect of maturation. 
In Stages of Faith Fowler did not deal with self-actualisation to any great degree. He 
simply mentioned that it did not represent Stage 6 faith. By 1984 he refers to 
self-actualisation as a powerful modern heresy. He dislikes it because he thinks A 
promotes a belief in self-groundedness. He argues that this an erroneous view because 
it assumes that humans have all the necessary resources within themselves for living as 
mature individuals. He considers this to be a denial of God. 
Fowler offers the aftemative of decentrafton from self This is his ideal for maturation. 
He believes that it is only through this that anyone can reach the highest levels of 
maturity. Fowler argues that the increasing autonomy that occurs whilst travelling 
through the first four faith stages takes a radical tum. As our group of significant others 
broadens to encompass society at large we move beyond the question "who am l7to 
"whose am I? " (Ibid., p. 93). Once this question is asked we are assumed to be capable 
of understanding that the only meaningful questions relate to what we are to our creator. 
Once we have realised this, the self "is relinquished as epistemological and a)dological 
centre" (Ibid., p. 75) and we reach a covenantal relationship with the world. We realise 
that our vocation is to live according to God's law. Fowler argues that self-g rounded ness 
can never bring this about and is therefore an inferior state. He cannot see how 
individuals can ever fulfil their vocation if they do not learn from God what they are meant 
to do in life. He argues that the result of this inability to understand one's vocation leads 
people to remain self-absorbed and over-confident. 
Problems arise when the concepts of decentration, covenant and vocation are related to 
the faith stages. Fowler does not make their relationship dear. He may see 
both 
decentered and self-grounded individuals as being able to reach stages below the sixth. 
This would effectively split each faith stage into more and 
less mature groups. Each 
stage would have two possible subgroups. 
Progression could then involve moving 
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towards a covenantal relationship with the divine as well as passing through the faith 
stages. Such an understanding would be consistent with the previously described value placed on metanoia. 
However, it appears more likely that Fowler believes that progression through the higher 
stages of faith involves moving beyond self-groundedness. This is strongly suggested in his 1984,1987 and 1994 writings. For instance he comments that: 
"at the heart of what it means to be a human being is the conviction that we 
are called into being by God for partnership with God. We have an 
ontological caff -a call that constitutes our very being - to be part of the purposes of God" (1994, p. 546) 
This option would mean that Fowler is basing this aspect of his theory on his own 
rationalisation of the situation. It does not appear to be backed up by empirical 
evidence. Interview data are not offered in support of this covenantal reasoning. Because of this, self-groundedness may actually be little different to covenantal 
understanding in terms of its role in progression. There does not appear to be any 
reason why self-grounded individuals cannot display all the altruism of Stage 6. Some 
humanists and conservationists could be given as examples. These individuals would 
certainly feel the need to be 'disciplined activists', becoming involved in justice issues. 
However, they would not necessarily view God as the creator of their vocation, nor view 
him as giving them the power to carry it out. 
The descriptions of the earlier faith stages would seem to indicate that 
self-groundedness is actually a more logical conclusion to faith development than 
covenantal understanding. The theory shows that the movement from the pre-stage to 
Stage 4 is a movement towards individualisation (1981). It is not dear why Fowler then 
suggests that Stages 5 and 6 are a reversal of this. He describes the movement 
through them as a reversal of individualisation and a return to the "participation and 
oneness7 of the earlier stages (ibid., p. 275). It is arguable that it is more logical to view 
faith development through the last two stages as a continuation of individualisation 
towards seff-groundedness. The works of both Rogers and Kohlberg given in Chapter 3 
would support such an idea. 
It must be concluded that FoWer's work on Covenant and Vocation requires clarification. 
The lack of empirical evidence for the assertions means that it remains a tentative 
hypothesis. 
3.1.3 Changing the h4ghest form of human development from chance to 
The strongest proof that Fowler seeks - whether consciously or not - to integrate religious 
values into a definition of maturation lies in his unacknowledged reinterpretation of 
secular psychological theory. 
The psychologists that Fowler has been most influenced by usually set out theories that 
were based upon a non-religious worldview. They usually see the highest levels of 
progression as an 'accident' of evolution. These topmost levels of maturity could quite 
easily have been different if evolution had followed a different course. If our lives were 
longer or if our methods of reproduction or basic social interactions had formed 
differently then our stages of development would be different. 
Fowlers view is not consistent Wth this. Although he pictures the universe as still 
evolving (1994) he feels that humans have been "genetically potentiated for partnership 
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with God" (1987, p. 54). The topmost stage of faith - the maturest state for humans - is seen as being designed by an outside force. Its nature and structure are pre-ordained. This is the opposite view to that of psychological understanding. It becomes obvious that Fowler does not view secular psychological theories as descdbing evolved human characteristics but as portraying a divine blueprint. Human evolution is seen as the tool by which God brings humanity to a point where it can have a meaningful relationship with Him. 
This difference of view does not necessarily invalidate Fowler's usage of psychological theory. To a large degree his vision of God as moulding humans through the process of 
evolution is what confirms the importance of studying developmental psychology when trying to define maturation. His vision has no profound effect on the use of secular theory when he imports specific elements such as moral reasoning into his theory. In 
these cases they then remain largely as the original authors intended. A problem arises 
only when he tries to extrapolate from them. It is in the parts of faith stage theory that are 
uniquely Fowler's that such problems occur. In these he is using a very different 
premise about the origins of maturity and therefore his reasoning and value judgements 
are significantly different. 
Those parts of faith stage theory that are uniquely Fowler's tend to be found in the 
highest stages of faith. The stages below 5 mostly consist of an amalgamation of the 
work of Erikson, Piaget, Kohlberg and others. Stages 5 and 6 involve much more of 
Fowler's own theorising. This is due to the lack of work on such areas of maturity and 
also the lack of empirical data in his own sample. As such the descriptions of these 
stages have been most influenced by his vision of divinely guided evolution. This could 
explain the refusal to accept seff-groundedness and the promotion of covenantal 
reasoning. This further validates the call for re-evaluating the aspects of faith 
development covered in these stages. 
3.1.4 Are stage transifions pefidds of isolafion ? 
The final aspect of the faith stages that will be scrutinised is the description of stage 
transition. It appears that Fowler's religious faith undermines his own emphasis on the 
depth of crisis that occurs. 
In the first pages of Stages of Faith the reader is offered a description of a stage 
transition that shows it to be a distinctly lonely and unsettling experience. It is similar to 
the liminal state described by Kelly when superordinate constructs collapse. Fowler 
describes his own experience of such a time: 
"Had you met me on the day before this [change] happened you would 
have come to know one who understood himself.. as a man of faith... 
even a witness for his faith. But in the distancing of that strange 
awakening my faith, like my wife and children, seemed remote from me. 
I looked at it as one might look at an overcoat hanging on the far side of a 
room. During those moments I was not in my faith. I seemed to stand 
completely naked... A soul alone - with what? With whomT (p. xj-)di, 
1981). 
Here Fowler uses'fafth'in a more traditional manner. He describes how he was not'in' 
his Christian faith. Later in the same work it is indicated that neither was he within a fixed 
faith stage but undergoing a stage transition. 
From this description A would appear that during this transition the author was free to 
gain important insights into his worldview on his own. In such a state there would a 
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complete autonomy of thought. This would be consonant with the desc4iptions of stage 
transition from theorists described in Chapter 3. 
Fowlers descriptions show that this is not actually the case. He comments elsewhere 
that faith: 
16 undergirds us when our life space is punctured and collapses. When 
the felt reality of our ultimate environment proves to be less than ultimate" 
(ibid. ). 
If Fowler is referring to faith in terms of his stages then this appears to be a contradiction 
Either individuals are isolated from their previous faith structure, allowing time for 
important reorganisations, or there is still a faith structure present. If Fowler is instead 
referring to a Christian faith then he cAeady thinks we only feei alone during a stage 
transition. He appears to be saying that God supports us through a stage transition. 
This explains his comment that a stage transition put us at the mercy of "the power of the 
Other in the darkness" (Ibid. ) -a vague description that is never fully explored. In 
conclusion, the reader is led to believe that there is an outside force guiding our passage 
through stage transitions. 
Now it can be seen that, not only is Stage 6 seen as a divinely created level to which we 
are to aspire, but God will also aid us in our passage towards ft. This opens up areas of 
debate about how the divine can influence development and why only some Christians 
develop. Exploration of these topics is beyond the scope of the present discussion, 
which seeks to avoid entering too deeply into theological discourse. The concept of 
being led through stage transitions also leaves the reader unsure how Fowler can claim 
that passage through the stages does not fully describe maturation. 
The result cyf Fowler's description of stage transition is that religious readers would 
understand themselves to be aided by God in such a situation. In that case the 
individuals are autonomous only in so far as they could choose to accept God's 
guidance or ignore ft. 
4 Re-interpreting the Stages of Faith 
The criticisms of Fowler's work in sections 3.1.1 - 3.1.4 make it dear that his Christian 
faith has influenced his formulation of the Stages of Faith. Atheists would almost 
certainly take issue with some of the value judgements he has made, especially the 
essentially religious nature of Stages 5 and 6- stages for which there is little empirical 
evidence. However, it seems reasonable to assume that these same individuals would 
consider the stages of faith be generally consistent with a structuralist approach to 
exploring maturation. Because of this many of Fowler's arguments for the description of 
the faith stages would remain convincing irrespective of the religiosity of a readers 
worldview. For instance, the arguments for assuming that deeper forces control the 
cognRive development of Piaget and the moral development of Kohlberg are compelling 
without requiring the reader to have a religious faith. 
Because of this it would appear that a version of Fowler's faith stage theory could be set 
out that would be acceptable to the 'secular' psychologist. This would incorporate most 
of the theory suggested by Fowler but would be different in several ways: 
Firstly, the distinction between self-groundedness and decentration would be held more 
tentatively. it is possible that decentration is part of faith development. It is conceivable 
that a mature individual may come to realise that they do not 
have the resources to be 
fully mature without support. However, the support required may come 
from valued 
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friends or other members of the community. This would explain Allport's descAption of 
self-actualisation as being characterised by a person having several very dose and 
valued friends. However, more empirical evidence is needed before this matter can be 
understood. 
Secondly, the descriptions of Stage 5 and 6 faith would be understood to be tentative 
and largely unverifiable. Without recourse to divine revelation, the developmental 
theorist cannot be sure about the end point of maturation. When the highest level of 
development is not viewed in terms of being a divinely created state then it is clear that 
any ethical dimensions inherent in it are products of human ideology. This contrasts to 
Fowler's apparent view that certain moral imperatives are present because evolution 
was not a result of chance, but a divinely ordained process. 
Lastly, the role of the Stages of Faith in describing progression would be different. Those 
without a Christian faith would find no apparent need for incorporating a concept of 
metanoia into a definition of maturation. The premise that maturation involves a 
movement "toward commitment in radical trust in God as the source and center of 
power" (Fowler, Nipkow and Schweitzer, 1992, p. 20-1) would appear to be unverifiable 
to someone without a religious faith. 
Because of these factors, it appears sensible to suggests that two forms of the stages 
are describable, a theological one and a 'secularised' form. Both of these are 
psychological but the distinction has been made in order to indicate that there are 
elements of Fowler's theory that do not appear to fit with the spirit of the previous 
psychological theories upon which it was built. In this way the discussion has sought to 
deconstruct the theory, to show the internal inconsistencies that may be present. The 
distinction was not made in order to indicate that either of these forms is necessarily 
more valid than the other - this discussion can make no comment on the legitimacy of 
religious belief. The discussion in Chapter 2 has already identified the problems of 
studying the effect of the ineffable dimensions of experience on development. It also 
highlighted the need to avoid scientism. Just because one interpretation of the stages is 
more consistent with the assumptions of the psychological field this does not make it 
superior. However, in this instance one interpretation may appear more internally 
consistent. 
It should be remembered that Fowler's faith development theory supports the view that 
maturation involves the ability to hold multiple possible worldviews. The stages depict 
part of maturation as being the ability to realise that two worldviews might need to be 
kept in tension because neither has the right to authoritatively disprove the other. Fowler 
comments that: 
"reality overspills its mediation... each genuine perspective will augment 
and correct aspects of the other, in a mutual movement toward the real 
and the true' (Fowler, 198 1, p. 187). 
In spite of this, there are some areas of Fowler's faith stage theory 
that need further 
clarification whether the person interested in them is religious or not. 
The following 
sections detail these. 
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5 Can a Personal Creed Affect the Rate of Stage Transition? - Fear of the 'Atheism'of 
Suggestions that Fowlers Christian faith was strong enough to create unconscious biases in his interpretations of psychological theory and his vision of the goal of maturity 
can lead to a study of the relationship between faith and ideology. A question is raised 
as to whether a belief system such as Christian faith could be strong enough to have an influence on someone's passage through any of the faith stages. 
To explore this the discussion must return to the descriptions of conversion and stage 
transition that were introduced in Chapter 2. It will introduce the concepts of personal 
creed, stage foci and fundamental theologies, to clarify what occurs in these situations. 
5.1 'Stage foci', 'personal creeds' and 'fundamental theologies' 
A personal creed is a set of explicit fundamental beliefs. It is the collection of 'truths' 
about the 'reality' of the world that individuals are able to consciously espouse. The 
Christian personal creed can be called a fundamental theology. According to 
Westerhoff (Felderhof, 1985) this is the basic theology that cannot be questioned if 
one is a Christian - though some theologians may question such an attitude. He 
attempted to describe this by setting out a list of vows that he believes someone 
must be willing to take if he or she is to be called a Christian. Examples of these are 
"to renounce evil, turn to Jesus Christ and accept him as Saviour" and "to put our 
whole trust in his grace and love and promise to follow and obey him as Lord" (ibid., 
p. 72-74). The existence of such a Christian fundamental theology seems to be 
either explicitly or tacitly understood by most religious educators. 
Fowler's 1981 description of the faith stages appears to suggest that concerns other 
than those enshrined in the personal creed are of more central importance to us, even 
without our realising ft. These are the foci of each faith stage. These determine the way 
in which our personal creeds are expressed. For instance, the pre-eminence of 
analytical thinking and the desire to order the word into a coherent and fully 
understandable whole is the focus of Stage 4. On the other hand Stage 3 seeks to 
structure the ultimate environment in interpersonal terms. It also looks to the orientation 
of the self in the larger community to maintain feelings of personal worth. 
With the movement through faith stages comes an increasing ability to scrutinise the 
origins and contradictions in a personal creed. Thus, personal creeds VAII be modified in 
the light of a stage transition. In fact, the quality of the personal creed appears to largely 
be dependent on the stage foci present. FoWer is cJear that, the stage foci of the higher 
stages help people organise their interpretation of the word in more mature ways. 
5.2 Chdstian fafth and the 'atheism' of Staqe 4 faith. 
It is conceivable that a personal creed may be so important to an individual that they hold 
onto it without modifying it propedy. Fowler has not addressed this specific point but he 
has admitted that a group's fundamental theology may retard an individual's progression 
(198 1, p. 178). He has also indicated that it is possible for someone to retain elements of 
an old faith stage, bdnging them into the new one. Elements of an old stage are 
undesirable in the new one because they ultimately impede progress through 
ft. It is 
possible to argue that the reason that some tenets of previous stages of 
faith may be 
retained could be because they are less threatening to a chedshed personal creed. 
Incomplete transition to a new stage would therefore be an attempt to stave off the 
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inevitable reorganisation of our perceptions resulting from a full transition. An illustration 
of why this may occur can be found when studying the tensions confronted by a 
Christian who is ready to move from Stage 3 to Stage 4 faith. 
To explore this possibility the discussion must give a brief summary of some important 
characteristics of these faith stages. Stage 3 faith tacitly accepts mystery and does not 
purposefully try to resolve ft. On the other hand, Stage 4 does not feel comfortable with 
mystery and has a tendency to try and resolve ft through mental interrogation. There is 
an intuitive belief that all things will become explicable given time and effort. Only at 
Stage 5 is mystery again accepted as a fundamental reality. At that point an individual 
comes to understand that unknowable forces will forever exert influences on our 
opinions and actions. Stage 5 faith still tries to interrogate as much as ft can using the 
techniques leamt in the previous stage, however ft does not worry if such an analysis 
proves impossible. 
It is arguable that any perception of what might be involved in a change from Stage 3 to 
Stage 4 faith would cause uncertainty in a Christian. The stage foci of Stage 4 faith 
appear to be somewhat hostile to a Christian worldview. Anticipating (or encountering) 
the concerns of Stage 4 foci means that a Christian must confront what appears to be 
the antithesis of a religious worldview. This stage's foci create a need to interrogate the 
very great mysteries at the centre of the Christian personal creed - the will and actions of 
God, the nature of his presence, and so on. There is a strong tradition in religious 
literature that a logical analysis on its own is not enough to bring about Christian faith. 
Instead, it is seen as being based on a 'trust' or 'belief in the ineffable Godhead. The 
view that belief precedes reason is further backed up by the respondents in this study 
(see Chapter 9). This tension suggests that, to Christians who are still within Stage 3 
faith, but being pushed towards a transition, the analytical nature of Stage 4 may well 
appear threatening to their faith. As Hull comments: 
"The possibilities of demythologization, even when glimpsed briefly, will be 
instinctively rejected as forming a potential threat to meaning" (1985, p. 189). 
This particular problem appears to be almost unique to religious woddviews. It is feasible 
that passage to Stage 4 could be easier for someone without such a faith. An atheist 
might be far more willing to embrace a Stage 4 faith as it is unlikely that his personal 
creed will dictate that he should not. Scientific enquiry is popularly perceived as having 
an answer to most questions, and there is a common belief that research and study can 
successfully analyse most situations given time. This is completely in keeping with the 
concems of the focus of Stage 4 faith. It could even be said to exemplify ft. It is perhaps 
significant that Fowler chooses an apparently lapsed Chdstian to illustrate Stage 4. In 
avoiding using the testimony of practising Chdstians the readers of his work are not 
given any indication of how Chdstian faith copes with the tensions created by Stage 4 
foci. 
This situation raises a more general question about the tensions between a Christian 
fundamental theology and the relativisation of woddview that is thought to be essential 
for passage through the faith stages. It must be asked whether the uchdstian-nesS7 of 
God can every be fully questioned. The discussion in the next chapter will show 
that 
Christian educationalists tend to endorse only those forms of education that promote the 
Christian faith as the most suitable worldview. 
To summarise this discussion, it is arguable that changes in personal creeds may 
be 
implicated in the ease with which progression occurs. If some worldviews reflect 
concerns consistent with the foci of particular 
faith stages they may aid movement into 
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them. Conversely, they may inhibit movement away from them. However, without 
additional research it does appear possible to determine the validity of this hypothesis. Further research is therefore needed on: 
i) the changes of personal creed that attend stage transition, and; 
ii) the rate at which people from religious and non-religious backgrounds 
progress through the faith stages. 
6 Are Faith Stages Descriptive or PrescrioUve? 
In Chapter 2A was pointed out that psychological theories were sometimes unclear 
about how the aspect of development they were describing related to those aspects 
explored by other theorists. The result of this is to create an ambiguity about whether the 
theory is a description of the only element of importance in maturation. The discussion 
will now turn its attention to another tendency in developmental theories that can create a 
similar problem. This is the tendency of authors to fail to fully assess how widely 
applicable their descriptions of maturation should be. 
There is a fundamental difference between setting out a theory of human development 
as a description of how some people mature and of how these, or other, groups should 
mature. If theorists use only empirical evidence to describe the form of development 
that a respondent group exhibits then their theory will be solely descriptive. It cannot 
make any value judgements about the adequacy or inadequacy of the changes that it 
describes. At the same time, even if the findings could be proved to e)dst by other 
researchers, the development observed is not necessarily going to be the same as that 
occurring in another group composed of difFerent ages, employment status, health 
status or culture. Given the impossibility of studying every member of the human race, it 
is obvious that it cannot be known for certain if any developmental theory is truly 
universal in applicability. 
Unfortunately, discussion in the previous chapter indicated that it is almost impossible to 
formulate a theory of development on empidcal analysis alone. There has been 
increasing recognition that any definition of maturation must include philosophical or 
theological discourse. As Siegal points out "no judgement of moral adequacy can be 
justified on the basis of empidcal research" (1986, p. 66). At the same time it has been 
shown that theodsts such as Fowler often base their descdptions of the higher stages of 
development on what they consider to be logical outcomes of the process of 
development that they have detected through the more empidcally testable lower 
stages. 
These factors are significant because they can often change a description of human 
maturation from being descriptive to being prescriptive. Once theodes start to 
incorporate value judgements and conclusions drawn from philosophical issues then 
these works start to discuss how humans ought to develop. This is not always 
understood by authors and there is a resultant danger that descdptions of maturation are 
taken to be more widely applicable than they should be. 
It is possible to see such a problem in the descriptions of the Stages of Faith. If, as has 
been suggested, the sixth faith stage represents the ideal of Christian action in the world 
then it would appear that, to a Christian, Fowler's faith development theory is more than 
descriptive. It personifies the development that Christians would wish everyone to 
undergo. 
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Such an attitude must be countered by acknowledging the fact that Fowler's descriptions 
of the higher faith stages were not greatly influenced by the data he collected from his 
respondents. They are instead a projection of what he sees as being the next steps 
given his understanding of (i) the movements perceived to e)dst in the lower stages 
which he derived from more empirically based study, and (ii) the lives of various great 
and famous individuals who he believes to be highly mature. Because of this the highest 
stages of faith are only theoretical models, not empirically tested ones. 
At the same time it must be remembered that Fowler's theory has never been static. 
Since his 1981 work he has incorporated the findings of various other theorists into his 
own (e. g. Kegan). His stage theory cannot, therefore, be said to be a finished woric Its 
constant evolution requires that it be considered only his best description of development 
to date. 
Unfortunately, Fowler is often found to portray his theory as a prescriptive definition of 
maturation. The descriptions of each of his faith stages usually include comments on the 
inadequacy of a stage. For instance, he discusses the "dangers of deficiencies" in stage 
3 (1981, p. 1 73). It does not appear that all his understandings of these dangers were 
derived from his interviews of respondents - though he occasionally uses transcripts to 
illustrate them. Instead he seems to derive an understanding of the "dangers" from his 
reading of other's works such as Helfaer's (Fowler, 1981, p. 132ff). Fowler also makes 
value judgements about when some of the stages of faith 'should' manifest. For 
instance he comments that "Stage 4 most appropriately takes form in young adulthood" 
(1981, p. 1 82). Most importantly, in summing up the value of his 1981 book, The Stages 
of Faith, he comments that: 
"the stage theory provides a... descriptive and normative model in relation to 
which the adequacy of our particular way of being in faith can be assessed 
and faced" (p. 293). 
In this instance Fowler is asking the reader to see his theory as universally applicable, at 
least within the American culture. 
This research assumes that Fowler's stage theory is probably applicable to England as 
well. There is an increasing homogeneity of culture in the West allowing enough 
commonality for it to appear reasonable that most of the factors that influence maturation 
are similar between countries within this region. At the same time English authors have 
not noted any major dfferences between the faith development of people in this country 
and America. However, in setting forward the Stages of Faith as a suitable theory of 
human development, this research does not seek to endorse the theory as a universally 
applicable theory. Nor does it seek to suggest that it is anything other than a tentative 
description of maturation, with inherent value judgements. The use of it in analysing the 
interview data in Chapters 9& 10 is therefore undertaken with this in mind. 
7 Autonomy and Authenticity in Faith Development 
The final area of discussion in this chapter involves using FoWer's work to 
help elaborate 
on the description of internal autonomy given in Chapter 2. 
This is important because it 
helps discuss the relationship of autonomy to morality, social order and authority. 
Internal autonomy was described as the ability to apprehend 
the world more clearly and 
to be able to think autonomously. This was called authenticity 
but the following 
discussion will now argue that a distinction can usefully 
be made between this and 
internal autonomy. 
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If Fowlers description of faith development is correct, it can now be seen that authenticity 
must include the ability to relate and care about the community as well. It is clear that 
authentcity is considered desirable because it leads to the possibility of reasoned action. But maturation is more than just learning how we can act autonomously. Autonomous 
action cannot, on its own, be a sign of maturation. For instance, Petrovitch points out "an autonomous Nazi is morally worse than the obedient or heteronomous Nazi" (1986, 
p. 94) -A heteronomous individual is one who cannot make decisions for him or herself 
and therefore obeys orders without question. 
The implication of this understanding is that authenticity is intimately involved with moral 
development. This appears to be backed up by Fowler's work. It appears that the 
concept of an autonomous Nazi is difficult to describe within the faith stage paradigm. 
Whilst Fowler acknowledges that faith development involves an ability to make decisions 
that are not primarily affected by socialised norms, peer pressures or the laws, he also 
appears to link such autonomy to an increasing commitment to, and valuing of, others. 
Because of this the concept of an autonomous individual committing morally evil acts 
appears improbable. He therefore makes an important, but not explicitly stated, cAaim 
about authenticity. He assumes that it must incorporate a degree of social conscience. 
This means that a mature individual is able to act on autonomous decisions but only in a 
way that respects and values other people and their traditions. 
Fowler is not the only author to have linked authenticity to a growing commitment to the 
welfare of others. Jarvis (1992) states that: 
"Authentic action is to be found when individuals freely act in such a way 
that they try to foster the growth and development of each others being" 
(p. 113). 
However, it is not dear why the two characteristics must result together. Whilst it is 
obviously desirable that they do, it does not appear impossible that one could precede 
the other. For instance, Petrovitch (1985) has already been shown to conceive of this 
possibility in terms of an autonomous Nazi. 
7.1 Authenbcity and social order 
The fact that the growth of authenticity incorporates a growth in commitment to and 
valuing of our fellow humans, may be Fowlers way of solving an important problem that 
was raised in studying Kohlberg's work. It explains how autonomous individuals can fit 
into, or create, a stable society. Fowlers concept of authenticity shows that maturation 
cannot lead to a form of autonomous anarchy because the belief in the need to act in 
accordance to one's conscience is held in balance with the understanding that this may 
impact on the welfare of others. Such descriptions of authenticity depict the possibility of 
a society that freely accepts a degree of constraint even when that societys rules may 
not always be agreed with. This is done in an attempt to promote the greater good. 
However, it is dear from both Fowlers and Kohlberg's work that these individuals will, N 
residing in the higher stages of development, still seek to change the rules that they 
disagree with. Because of this free-expression of views is also highly valued by these 
individuals. 
7.2 Authenticitv and acknowledgement of authod 
This situation indicates that a mature individual acknowledges that society should 
sometimes be allowed to have authority over his or her actions. 
It is therefore 
possible to argue that it may be legitimate for a 
Christian to allow a Church to have 
authority over some aspects of action. A Church 
has rules and regulations and it is 
90 Chapter 5 
possible to see that a Christian, whilst not agreeing with some of them, may choose to abide by them in order to ensure the wellbeing of the Christian community. This indicates that the arguments of authors such as C. Rogers (see Chapter 3, Section 
3.4.1) should not be taken to indicate that accepting the authority of the Christian Church to determine certain aspects of one's behaviour is always going to be 
detrimental to one's maturation. 
However, this description of authenticity does not support the view that a Church has 
authority over what an individual believes. Those who accept the right of a church to 
determine this would appear to be unable to appreciate the importance of internal 
autonomy. Given the description of maturation found in the Stages of Faith, if a 
Church demanded such authorfty it could be accused of promoting indoctrination. 
This approach to religion is discussed further in the next chapter, which studies the 
forms of Christian education that are possible. It also discusses Christian arguments 
that the 'paradox of freedom' can legitimate demands for orthodoxy of belief. 
8 Conclusion 
The discussion so far has shown that James Fowler's faith stage theory is a useful and 
convenient theory of maturation. It is based on sound psychological methods 
(structuralist). It has been based on and incorporated the findings of important previous 
theories (e. g. Piaget, Erikson, Kohlberg). It has modified these in reasonable ways 
(loosened age boundaries for stages, situated the descdptions of cognitive development 
and moral development - both of which avoided the affective realms of human 
development - within a Wider and more general description of human development. The 
descriptions of the stages are also based on a large amount of empirical research and 
many other authors support the findings. 
At the same time, this chapter has shown that crfticisms can be made of Fowler's faith 
stage theory. It was shown that a large number of authors had voiced reservations 
about different aspects of ft. Some of these have been countered by supporters of the 
Stages of Faith (e. g. the amount of empirical evidence for the stages) and others that 
had become less important as the theory has evolved (e. g. the adequacy of the theory 
with regard to gender issues; an overemphasis on cognition). A few of the criticism were 
found to still be important issues (e. g. the theological nature of a theory supposed to be 
acceptable to the field of psychology generally). 
The discussion in this chapter has explored these last areas of concern and suggested 
that some relate to aspects of the theory irrespective of the religiosity of the reader (e. g. 
the effects of a personal creed on faith development; the relationship of autonomy to law 
and order; the prescriptive nature of faith stages). Others were shown to be dependent 
on this (e. g. the issues of self-groundedness versus decentration). The chapter explored 
the differences of opinion that could result from approaching the Stages of Faith from a 
non-religious viewpoint and the apparent contradictions this could reveal. It therefore 
questioned some of the assumptions and value judgements made by Fowler in the 
description of his stage theory. Because of this it was suggested that two forms of the 
stages were theoretically possible, both internally consistent depending on whether the 
reader was religious or not. The discussion concluded that the theory must 
be 
considered a useful, yet tentative, definition of maturation. 
The next chapter discusses how, as a description of maturation, Fowler's theory can 
be 
of help to educational theory. 
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CHAPTER 6 
Religious and Secular Adult Education - The Role of Education in Maturation 
I Introduction 
The previous chapters discussed psychological understandings of maturation in 
order to set out a framework to explore the ministers' perceptions of this process. 
However, the initial research question also set out to study the effects of the 
respondents' constructs of maturity on their views of parish education. This chapter 
therefore discusses issues about formal education for adults that are important to 
such an analysis. It seeks to determine the most suitable form of adult education for 
use within a parish setting. It does this by exploring a variety of authors' views about 
the aims of religious and secular adult education and describes and contrasts the 
forms of human development that these attempt to promote. It also highlights the 
similarities between some of the descriptions of maturation in previous chapters to 
those that underpin particular approaches to both secular and religious adult 
education. Several key themes from previous chapters resurface in the following 
debate. These include the role of autonomy, relativisation of worldview and the 
specific needs of adults with regard to development. 
2 The History of the Church and Education - The 'Secularisation' Of 
Educational Curricula 
The Christian Church has played an important historical role in the implementation of 
formal education. Felderhof informs us that the existence of schools and the 
presence of universities "are the inheritance of a religious interest in education, and 
an educational interest in religion" (1985, p. 1). Gaarder (1995) points to the church 
in the Middle Ages as the originator of the school system. In the early years of this 
period convent schools were established and in the twelfth century cathedral schools 
came into existence. Shortly afterwards, in the early thirteenth century, the church 
helped found the first universities. Gaarder argues that the Church was the saviour 
of knowledge and thinking through the dark ages, and part of the reason that the 
Renaissance could later occur. 
Religious educationalists have also been important in the development of education 
in more recent times. Cross-Durrant (1987) discusses the significance of Basil 
Yeaxlee's work during the 1920's. She describes his deep commitment to religious 
education and explains that: 
"Christianity was the spring from which he drank, the source of his 
interpretation of life, and the vehicle he used to convey his views about 
the meaning and purpose of education" (ibid., p. 40). 
Yeaxlee is credited as being the first proponent of the concept of lifelong learning. 
Cross-Durrant describes his work as: 
"the original English twentieth century publication which sought to 
establish a way of seeing education in toto" (ibid., p. 38). 
He was also the first person to be awarded a PhD for studies 
in adult education. It 
was during the period of his writing that liberal education 
(c. f. ) began to be accepted 
as an important aspect of adult education. 
Jarvis (1987) points out that Yeaxlee is not the only religious educationalist to have 
had an impact on the development of adult education. 
Many of the important 
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authors in this field have come from religious backgrounds. He does not find this 
surprising given that adult education's: 
"outworkings are totally social; it is an element of the social gospel of 
Christianity, epitomised in a high doctrine of the human being" (Ibid., 
p. 304). 
In spite of this, the twentieth century has seen educational theory become 
increasingly secular in nature. Yeaxlee's work was published after the First World 
War but this war had resulted in a significant disillusionment with the Anglican 
Church. The post war period witnessed Humanism becoming a popular alternative 
to religion. One result of this was that the Board of Education strengthened its 
control over Church Schools because it argued that religious dogma adversely 
influenced the standards in these institutions. 
Other factors also contributed to the secularisation of education. There was an 
increased interest in empirically based theories of cognition and maturation. 
Consequently, psychological theory gained a strong influence on education. Bright 
(1989) argues that psychology still remains the main source of knowledge of human 
development used in educational debates. However, Usher and Bryant (1989) 
believe that notions about adult learners are based on both psychological and 
sociological findings. Sociological paradigms such as Marxism can certainly be seen 
to have strongly influenced educationalists such as Freire (1972,1985), and the 
more general impact of sociological thought on education is discussed by Jarvis 
(1985) and Grimmitt (1987). 
Another factor that has led to the secularisation of education has been the need to 
contend with the increasingly multi-cultural nature of society. Many educationalists 
have attempted to solve this problem by distancing education from its Christian 
heritage to allow a more inclusive or 'neutral' attitude. The effects of such an 
approach are explored later in this chapter. 
2.1 The differences and similadties between the aims of reliqious and secular 
education 
With the Christian faith no longer having such an influence on education the 
Christian and secular debates have diverged (Cox, 1982). However, whilst their 
educational aims can sometimes differ, there is evidence that their core concerns 
remain similar. Cox points out that, in differentiating between secular and Christian 
educational theory, the former group cannot automatically be assumed to be 
irreligious. He points out that religious concerns are still present: 
"Our age is one that has found the ideas that the Church deals with not 
altogether relevant to the experiences of a scientific and technological 
age, and so has repudiated both those ideas and the authority of the 
Church leaders, while still retaining religious sensitivity in a changed 
form. " (p. 53). 
This is not surprising given that Chapter 4 has shown how authors such as Fowler 
and Smith believe religious concerns to be a universal human trait. 
In Chapter 3 it was shown that Grimmitt (1987) also supports this view. He argues 
that: 
" we can say that certain values - core-values - are implicit within 
the 
'givens' of the human situation and act as kinds of 'value-imperatives" 
(p. 121). 
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He has attempted to describe some of these shared concerns that underlie educational theory. He suggests that humans have universal concerns about: (a) The value of order, purpose and meaning. 
(b) The value of human life and of human beings. 
(c) The value of a just society. 
(d) The value of the individual's right to self-fulfilment. 
(e) The value of ethical endeavour and the necessity of exercising moral 
responsibility. 
(f) The value of commitment to interpersonal relationships and to the 
notions of 'family' and 'community'. 
(g) The value of human spirituality and the desirability of spiritual development. 
Grimmitt's work helps us to understand that the differences between secular and Christian education appear, not from different 'core-value' concerns about education, but from different interpretations of how these concerns should be addressed. He 
points out that the concerns mentioned above demand to be interpreted. When 
Christian faith was more widely accepted as the basis for understanding morality then there was a great similarity in how these concerns were interpreted. However, 
with the fragmentation of society into its present multi-cultural character has come an increasing number of different "codes of belief and conduct" (1987, p. 121). Each of these interpret core-values differently. In Cox's opinion, the rejection of the religious 
ideals of the established Church has created a vacuum in educational discourse: 
"Having repudiated the existing religious formulations there are no 
generally agreed patterns of thought by which... religious sensitivity can 
be expressed" (1982, p. 53). 
As the following discussion will indicate, religious and secular educationalists can 
have significantly different views about whether this is beneficial or not to the 
educational process. 
In summary, the discussion suggests that religious concerns remain at the heart of 
any educational approach. It also suggests that differences of interpretation exist 
that can create significant differences between educational approaches. It is these 
differences that are studied in the following sections. In each case the concepts of 
maturation that underlie the approaches are examined and compared to those of the 
authors described in previous chapters. In this way the value of these approaches is 
explored with regard to promoting maturation in adults. In identifying the approaches 
that appear to promote faith development, the discussion attempts to indicate the 
most suitable education for the parish setting. This, in turn, gives us a framework 
with which to critique the descriptions of parish education found in the research 
interviews. 
3 The Aims of Adult Education 
Before exploring the theories of Christian adult education (in Part 4) this chapter will 
study the understandings of maturation that have affected secular educational 
theory. This is important for several reasons. 
Firstly, this approach allows some general points about the different forms of adult 
education to be made. It also facilitates the introduction of arguments for 
differentiating between the education of adults and children. This is important 
because these are subjects that are often overlooked in debates about Christian 
education. 
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Secondly, this approach allows an exploration of liberal education. This approach to 
adult education has proved to be a significant influence on the debates about Christian education and has originated from an interest in the psychological theories 
of authors discussed in Chapter 3. Its findings are therefore important to this 
discussion. 
Thirdly, secular adult education has been concerned with the debate about what role 
education has in aiding the learner to survive in a late modern society - one with increasing technological change and multi-cultural mix (Jarvis, 1990). In Chapter I it 
was suggested that parish based education was not attending to such issues and 
therefore failing its learners. Therefore, in studying secular education's reactions to 
modern society, it is possible for later discussion to explore how well adult religious 
education theory addresses the needs of adult learners in relation to the surviving in 
the modern world. 
3.1 Three purposes of adult education 
Adult education exists to allow people to change in some way. However, the 
reasons for this can vary. Alan Rogers (1986) identifies three possible functions for 
adult education. These are: 
" gaining qualifications. 
" vocational learning. 
" personal growth. 
Adults often require education to gain qualifications. This may be to allow them to 
continue into other educational courses (e. g. Access courses). Alternatively the 
qualifications may be for the jobs they wish to enter. This approach to education 
involves teachers following set curricula and tends to utilise a pedagogic approach. 
Pedagogy concerns itself mainly with the transmission of knowledge that 'experts' 
have deemed to be important (Knowles, 1970,1983). 
Adults can also require vocational training. This can involve short courses or 
conferences. The learning is related to the learners'jobs but does not necessarily 
require formal examination. Vocational training can also rely on a pedagogic 
approach to teaching. 
Rogers sees both of these forms of adult education existing to aid the learner survive 
better in society through helping them function in the modern workplace. He 
describes a third alternative that exists to help the learner survive better in the 
modern world generally. He calls this liberal education. 
3.2 Defininq liberal education 
Liberal education is of most importance to the debate in this chapter. This is 
because it is the form of adult education most closely interested in stimulating forms 
of human development that are involved in maturation. 
Rogers describes liberal education as formal, non-vocational teaching concerned 
with personal growth. As the philosophy of adult education has evolved through the 
twentieth century this has come to be thought of as the most important aspect of it 
(A. Rogers, 1992; Withriall, 1986). The education of adults has therefore come to 
concentrate on the educational development of learners rather than on 
the teaching 
of subjects (Harris, 1980). It is therefore significantly 
different to the pedagogic 
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teaching required for the other two forms of education mentioned above (Section 3.1). Before the concept of liberal education came into being it was commonly believed that pedagogy could also promote personal growth. This was because personal growth was viewed as something that occurs when relevant information has been given to the learner about suitable behaviour, morals etc. The successful transmission of the 'correct' knowledge to a learner was therefore thought to be the key to making them mature. 
Defining liberal education as a form of non-vocational learning towards personal growth fits with Lawson's (1979) belief that it has traditionally been used to describe any form of adult education that 'liberates' or 'frees' the learner. However, other authors may use the term in a more specific sense. For instance, Elias and Merriam (1980) describe liberal education as a specific historical approach that emphasises intellectual growth. They describe a number of other approaches to adult education that seek to 'liberate' learners but which they choose to give different names to. The 
educationalists they study are thought to be members of progressive, humanist, 
radical or analytical schools of thought. These schools include important authors 
such as John Dewey (1915); Cad Rogers (1969) and Malcolm Knowles (1970,1983, 
1984); Paulo Freire (1972,1985); and Kenneth Lawson (1979) respectively. It is interesting that many of these authors such as Rogers and Freire had a religious background. At the same time Knowles (1982) and Elias (1983b, 1993) have 
contributed to the debate about adult religious education. 
Whilst these authors' theories may be seen to issue from different 'schools' of 
thought, an exploration of their works reveals that they have something in common 
with liberal education as Elias and Merriam have described it. To some degree they 
all believe that education should seek to produce: 
'&a person who is literate in the broadest sense - intellectually, morally, 
spiritually and aesthetically" (1980, p. 26). 
They also agree that adult education should be: 
"orientated toward conceptual and theoretical understanding rather than 
mere transmission and absorption of factual knowledge or development 
of technical skills" (1980, p. 29). 
Whilst their theories may show differences of opinion about how adult education is to 
be implemented, or why it is important, there are significant similarities in their 
descriptions of human maturation. For the purposes of this research they will 
therefore all be taken to describe forms of adult education that can be described as 
liberal. 
3.3 The elements of maturation common to liberal educational wdtinqs 
The debate will now move on to study these educationalists' visions of maturation to 
discover the similarities between them and to compare them with the descriptions of 
maturity set out in earlier chapters. In doing this it will isolate the significant 
differences between the aims of liberal and pedagogic teaching. 
There are four key elements of maturation described by liberal adult educationalists 
which they believe education should promote - all of which are lacking in the 
pedagogic form of education (Knowles, 1970,1983). These are: 
liberating learners from uncritically acquired socialised behaviour. 
helping them to create an ability to relativise their worldview. 
e helping them to gain autonomy in their decision making. 
e helping them increase their ability to act on society in an informed manner. 
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These are discussed in the following sections. 
Embedded in this discussion is one further strand of exploration. This concerns the 
reasons for setting up forynal education of adults. This century has witnessed adult 
education evolving into a separate field of study from children's education. However, the differences are rarely fully explored in Chdstian education texts. A look at the 
works of authors such as Gdmmitt (1987) or the articles in journals such as the Bdtish Journal of Religious Education shows the emphasis of study is usually towards children's learning. At the same time the more general discussions on 
religious education do not often differentiate properly between the needs of adults 
and those of children -a weakness that has also affected some secular discussions 
on education (Lawson, 1979). Hull (1985) and Moran (1979,1983) are two of the few Chdstian authors who have written books specifically concerned with adult 
education in the church setting. 
3.3.1 The need for formal education - maturation as liberation from enculturatfon 
Alan Rogers' (1986) description of liberal education involves a form of learning that is 
distinct from what Lovell (1979) terms incidental learning - that which occurs due to 
general life. Rogers describes it as a form of planned learning that requires a 
teacher. To explore the reasons for promoting formal adult education the discussion 
needs to explore the role of socialisation in human development. 
The origins of liberal education lie in the early 1900's when there came into being an 
understanding that socialisation is not always helpful. Unfortunately, it was also 
realised that a degree of socialisation was unavoidable. Successfully addressing 
this dilemma remains one of basic concerns of adult liberal education today. 
Educationalists understand that to live is to strive to develop through learning (e. g. 
Jarvis, 1995,1998). Dewey tells us 
"It is the very nature of life to strive to continue in being. Since this 
continuance can be secured only by constant renewals, life is a self- 
renewing process" (1915, p. 9). 
Previous discussion in Chapters 2 to 5 has shown that developmental theorists 
typically depict the learning involved in this renewal as occurring due to general life 
experiences. Humans are thought to be immersed in a vital learning environment 
simply by their existence (Jarvis, 1992). Socialisation is depicted as the key vehicle 
for development and maturation is therefore stimulated through interactions with 
society. 
Most educationalists do not consider this to be the complete story. Dewey (1915) 
warned that what society teaches through socialisation need not be beneficial. He 
warned that, without formal education, there is a significant limit to the maturation 
that can occur. Dewey argued that a key factor in progression was the need to learn 
about that which is outside our normal experiences in life. Whilst the world has 
become increasingly multicultural it is still apparent that social groups can remain 
largely unaffected by, or ignorant about, each other. Fowlers findings have 
supported this opinion. His theory indicates that many individuals do not reach the 
higher stages due to the inadequacy of society to provide enough valuable learning 
situations. Because of this both authors view the key to people apprehending 
inaccuracies in, or the relativity of, their worldview as being confronted by 'alien' ways 
of thinking. 
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Such reasoning prompted Dewey to demand the provision of formal education for 
every child. He felt that schools offer everyone an opportunity to escape from the 
limitations of the social groups in which they are born. He argued that it was through 
schools that the students come into living contact with a broader environment. 
Lawson (1979) and Mezirow (1975,1990) are two educationalists with similar views 
on this subject. Mezirow's transformative leaming was introduced in Chapter 2. 
Lawson's views are discussed below. Both authors agree that formal education is 
an important means to expand a person's horizons beyond the limits created by 
normal socialisation. This should not obscure the fact that in other ways their visions 
of maturation differ markedly. For instance, Lawson views maturation as a more 
gradual process than Mezirow who views the development of individuals in terms of 
a more dramatic transition. 
3.3.2 Different educational needs for adults and children 
The previous discussion leads us to a point where it is possible to understand that 
education must treat children and adults differently. Children require a degree of 
socialisation in their education that adults do not. Lawson states that: 
"there may be moral values which we apply to the education of adults that 
we do not apply in the case of young children. For example, it can be 
argued that a young child... is not a moral agent and his [sic] ability to 
make moral choices and perhaps also aesthetic choices, is non existent. 
It is therefore no infringement of his autonomy to teach him in a positive 
way what he ought to do" (11979, p. 14). 
However, the socialisation created by such an approach can be problematic later in 
life. Mezirow explains that: 
"Meaning perspectives [mental constructs] are, for the most part, 
uncritically acquired in childhood through the process of socialization, 
often in the context of an emotionally charged relationship with parents, 
teachers, or other mentors" (1990, p. 3). 
This leads Lawson and Mezirow to view the process of confronting different 
worldviews as being of more importance for adults. Dewey's paradigm is limited 
because the formal education that he promotes concentrates on children -a criticism 
that is still true of many religious educational debates. Lawson argues that under 
ideal situations a degree of socialisation is vital in children's education. 
From this discussion it becomes clear that these theorists view maturation in adults 
as a breaking away from enculturation. It is represented by a learners ability to 
critically reflect on his or her own perceptions of the world by comparing them to 
others'. 
3.3.3 Maturatfon as an increased desire to studv altemative wotidviews 
Alan Rogers (1992) points out that, in attempting to break encultured behaviour, it is 
not enough just to give learners alternative worldviews to study. 
They also require 
stimulation to interact meaningfully with them. They need 
to be encouraged to see 
the value of studying them. At the same time the learners require critical abilities 
to 
analyse these other worldviews. This reflects a view 
that maturation is not only 
about becoming aware of other points of view, 
but also of becoming interested in 
them and being able to study them critically. 
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3.3.4 Maturation as an increase in intemal autonom 
In making learners aware of their socialised thinking and behaviour, liberal education 
seeks to create internal autonomy -a concept previously described in Chapter 2. Lawson (1979) sets out a theory of adult liberal education that aims to help learners free themselves from dependence on as many tacitly held understandings as 
possible. It offers individuals a chance to study the socialisation they have received 
and decide for themselves whether it is relevant. In this way it is hoped that they can become more authentic individuals. Such a description of autonomy is consistent 
with that described by Cad Rogers in both his psychological and educational 
discourses (1961,1969). Liberal education, in promoting internal autonomy, 
attempts to create the 'democracy' of education which Dewey sought to promote. 
3.3.5 The imDact On adult education of valuin-a intemal autonomv - the stimulafion of 
seffidirected leaming 
Both Knowles (1970,1983) and Lawson (1979) realise that any attempt to create 
autonomy through education has an important impact on the way in which the 
teaching of adults must be undertaken. Knowles argues that an adult's learning 
involves moving from a self-concept of being a dependent personality toward one of 
being a "self-directing human being" (1983, p. 55). To be self-directing is to be a self- 
directed learner. Self-directed learning is one of the foundational concepts in adult 
education (Tennant, 1988). In this way it is hoped to lead learners to create and 
maintain an individual identity. 
Knowles' belief in self-directed learning issued from his distinction between the 
education of adults (andragogy) and children (pedagogy). His theory of andragogy 
became popular in the 1970's and 80's. Although Knowles' theory is not now as 
influential as it was it still highlights the need for adult education that allows 
individuals to control their own learning (Jarvis, 1998). This is also the hallmark of 
both Lawson's (1979) and Rogers' (1986) vision of liberal education. All of these 
authors agree that ideally an adult educator must allow the learners to determine the 
direction in which their learning moves. He or she must therefore avoid trying to 
determine where the educational process should take them. Lawson argues that it is 
not within an educators remit to force any learning on others beyond trying to 
stimulate them into becoming reflective learners (Jarvis, 1987,1992). 
The desire to create self-directed learners means that liberal educationalists view 
adult education as facilitating learners' maturation by attending to their immediate 
needs. The following section indicates the important implications this has for adult 
education due to the teacher having to deal with learners with differing needs. 
3.3.6 Leamer centred education and the vatietjý of adult leamers'needs 
Lawson (1979) and others indicate that liberal education is a situation where adults 
will seek to deal with the matters of most importance in their life at that particular 
moment. Lovell (1979) points out that this means adult learners' needs will vary. 
Like many others, he believes that different stages in life affect peoples' needs. In 
many texts adult education is seen as being necessary to help people to 
learn to 
cope with changes in role. Tennant (1988) describes the role of adult education as 
dealing with the concerns of adults about parenting, social interaction, community 
involvement, consumer issues and home ownership. At the same time issues also 
exist about problem solving and stress management. 
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Jarvis (1997) argues that it is now more important than ever to provide a form of 
education that responds to adult learners' existential needs. This is because of the 
rapid changes in a late modern society. He believes these changes have created an increased level of existential questioning. He describes the speed of technological 
revolution and spread of multi-culturalism as creating an increasing need for adults 
to explore their position in society. Leirman (1987) has also pointed out that global 
changes in the evolution of knowledge and communication have had a direct impact 
on the concerns of learners. He believes that few individuals remain isolated from 
interacting with other cultures and the rapid changes in society. Because of these 
concerns, both authors argue that existential concerns must be dealt with in formal 
educational settings if human growth is to be stimulated. 
Knowles points out one consequence of an individuals' readiness to learn becoming 
increasingly orientated to the developmental tasks of their social roles. A learners 
approach to education "shifts from one of subject-centredness to one of problem- 
centredness" (1983, p. 55). 
These factors have implications for adult education. The learning must become 
learner-centred. It must deal with the immediate concerns of adults (Knowles, 1983). 
Freire comments that: 
"we must never merely provide the people with programs which have little 
or nothing to do with their own pre-occupations, doubts, hopes and fears" 
(1972, p. 77). 
Alan Rogers argues that, ideally, non-formal education must be: 
"for immediate application in day to day life... not to prepare for some 
future purpose" (1992, p. 26). 
This again points to the different educational needs of adult and child learners. The 
curriculum for children is typically a front-end model (Jarvis, 1983). This means that 
the application of the knowledge given will be delayed until after leaving school. 
The movement towards student centred teaching is an important theme in Cad 
Rogers' works (e. g. 1969). His writings indicate that if adult education is to attend to 
a learners existential concerns then the ideal situation is a one-to-one meeting 
between learner and teacher. His works indicate a blurring of role between teacher 
and counsellor. This indicates how far liberal education may need to go in its 
attempt to provide an education tailored to each individual. 
3.3.7 Self-directed leaminq - destrovina leamersreliance on formal education 
The acceptance of self-directed learning as an educational aim requires a change in 
the way that adult education is promoted. With the increasing changes in knowledge 
and the need to interact with other groups and cultures the point of learning is now 
often thought to be learning how to learn (Jarvis, 1987; Elias and Merriam, 1980). It 
is to break away from outsider led education (Alan Rogers, 1992). The learner is 
therefore encouraged to learn how to attend to their immediate concerns on their 
own. The teacher attempts to equip them with all the skills necessary to become 
their own educators and to use educational resources by themselves. Because of 
this they become free from depending on formal education to develop in terms of 
personal growth. 
This situation indicates how liberal educators can view maturation in terms of an 
autonomy based on being a self-directed learner. 
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3.3.8 Adult education to chan-qe sOcietv 
The constructs of maturity in adult education have increasingly come to include a 
commitment to social revolution and an interest in justice issues relating to law and 
education. In this way they have increasingly stressed external autonomy as a 
desirable result of education. 
Most discussions about liberal adult education focus on the development of the 
individual (Alan Rogers, 1992). However, some theorists pointed out the need for it 
to address the ideological nature of such approaches. There was a concern that 
concentrating on the individual learner overlooked the impact of adult education on 
society. Learners do not exist in a vacuum but within a social order that may require 
change to allow them to have freedom to learn. Because of this some authors have 
argued that social justice issues are an integral part of any discussion about adult 
education. Harris (1980) notes that there has been an increasing interest in seeing 
adult education in terms of a tool to affect communities and therefore the structure of 
society. Authors who stress these issues are classified as members of the radical 
school (Elias and Merriam, 1980). Typical examples are Freire (1972,1985) and 
Horton (1983). Alan Rogers (1992) also argues that adult education should be 
revolutionary. By this he means that: 
"it enables the learner to reflect critically on the reality around and to co- 
operate with others to change reality" (Ibid., p. 33). 
3.4 Can aduft education affect maturation? 
The discussion in Section 3.3 sought to tease out the constructs of maturation that 
underpin liberal adult education. In doing so it revealed some of the similarities that 
these have with the works of the theorists discussed in Chapters 3 to 5. 
One similarity is the way both educationalists and psychologists can view adults as 
having different concerns at different points in their lifecycle. Liberal adult education 
has come to understand that different stages of life will affect the needs of learners. 
The descriptions of these concerns reflect those mentioned by Erikson (1959a), 
Sheehy (1976) and Kohlberg (1976). This is not surprising given the significant 
impact of psychology on the development of educational theory. However, Tennant 
(1988) points out that whilst, the stages in life are 'universally' accepted as having an 
affect on learning, they are not usually well studied by the educators themselves. It 
appears that educationalists tend to set out theories that relate to learners in general. 
They are not usually concerned with how education may have to adapt to individuals 
at each different point in their lifecycle. 
Another point on which educationalists and psychologists agree is their belief that 
maturation is about more than gaining knowledge or technical skills. 
Both 
professions tend to see maturation in terms of changes in people's perceptions of 
reality and how they cope with existential concerns initiated 
by their role in society or 
other life experiences. 
Yet another similarity is the way that secular adult education can view 
the process of 
maturation in terms of transitions to new states. 
The descriptions of learning by both 
Mezirow (1990) and Schutz (1974) show that learning can trigger very significant 
periods of mental reorganisation with regard 
to understanding reality. These seem 
similar to the core construct collapses 
described by Kelly and can even reflect 
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particular transitions between faith stages. It is significant that Mezirows description 
of transformative learning describes an attempt to stimulate learners to develop in a 
way that corresponds closely with a transition from faith Stages 3 to 4. This is not 
surprising given that Fowler describes Stage 3 faith as being the most commonly 
encountered one. Adult education would therefore be most likely to stimulate a transition to Stage 4 faith. This transition would be particularly noticeable because it is the point where the locus of power of the individual is finally internalised. The 
individual is able to make autonomous decisions much more easily. There is much less fear about censure from the community and much less need to conform to 
maintain self-esteem. 
3.5 Liberal education and the Staqes of Faith 
The constructs of maturity underlying many adult educators' approaches have 
similarities with the Stages of Faith. The key aims of liberal education that are 
described above reveal a desire to stimulate development in areas that are vital to 
faith development. These include making people aware of enculturation and their 
tacit, socialised behaviour; encouraging them to look at different worldviews 
meaningfully; helping them to relativise their worldview and through this stimulate 
them to gain a degree of autonomy of thought and action. This is significant 
because it indicates that a learners educational needs with regard to the stimulation 
of personal growth can be seen to be largely similar to his or her developmental 
needs. 
This is interesting because most authors do not appear to have read or been 
influenced directly by faith development theory. Mezirows description of the key 
changes in learners in a successful adult education programme is based on 
observation rather than the reading of faith stage theory. He does not quote 
Fowler's work in his own. Knowles is one of the few to have acknowledged the 
importance of Fowler's work (Stokes, 1983). He argued that studying faith 
development allowed adult education to better understand how it could aid 
maturation. 
However, in studying the works of the theorists mentioned in the previous discussion 
it becomes apparent that the form of maturation portrayed most closely resembles 
the 'secularised' stages of faith discussed in Chapter 5. This is for two main 
reasons: 
Firstly, education is seen in terms of helping learners orientate themselves in a world 
that is without provable absolute values. Lawson (1979) provides a good example of 
this when he argues that absolutes are nothing more than commonly accepted 
beliefs within a community. They remain relative to that time and place. 
Secondly, individuals are seen as the source of their own power and therefore liberal 
education appears to support the idea of self-groundedness. 
3.6 Can faith development be taught? 
At this point the discussion will turn to the question of whether faith development can 
be 'taught' or directly stimulated by adult education. Fowler discussed maturation 
without demanding the provision of formal education. However, adult education 
argues that formal education is a vital tool to stimulate a similar form of maturation. 
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The description of maturation that underlies liberal adult education appears to be so 
compatible to that of faith development that maturation cannot be said to inhibited by 
it. It would be reasonable to assume that any educational setting that allows 
individuals to interact with others from different backgrounds and to study different 
worldviews is creating the type of learning situation on which faith development 
relies. At the same time Mezirows work indicates that education might stimulate 
faith development with regard to at least one stage transition. His observations of 
the changes in his learners reveal that at least some changes relating to faith 
development occur in adult education settings. 
Without research it is impossible to state conclusively whether liberal adult education 
can create faith development. However, it can be seen to promote the forms of 
social interaction and study that supply the stimuli for such development. It also 
provides a setting that may diffuse some of the discomfort or fear caused by stage 
transitions by offering a supportive environment. 
, 
3.7 Implications of Fowlers work for aduK education 
Because the construct of maturity depicted by liberal education is very similar to that 
of faith development the latter theory can usefully be used to critique adult education. 
Doing this can illuminates some of the possible limitations of adult education theory. 
The follovAng section describes some significant points brought to light by such an 
analysis. 
, 
3.7.1 The ab& of leamers to aggrehend liberal education's aims 
Fowlers description of the faith stages shows that learners at different stages will be 
able to apprehend and accept the goals of adult education to different degrees. The 
degree to which self-reflection is possible depends on the stage of faith that best 
describes an individual. For instance, individuals who show the characteristics of 
Stage 5 faith will have a way of structuring reality that is already similar to liberal 
education's ideal. They will be able to distance themselves from previous 
socialisation and critically explore other avenues of behaviour. Individuals with a 
'faithing' style closer to Stage 3 will have more problems. They will have to contend 
with the largely tacit nature of their logic of conviction. They will therefore have to 
work harder to detect the socialisation which liberal education seeks to free them 
from. This situation obviously has implications for the usefulness and effectiveness 
of liberal education when used on learners at different stages of faith. 
3.7.2 The impact of Oferent stage foci on the leamersneeds 
Learners at different stages of faith have different fundamental concerns due to 
stage foci. As was previously noted, descriptions of liberal education can sometimes 
describe learners as an homogenous group. The educator must therefore take note 
of the different stage foci that will be present in any group of learners. By being 
aware of this situation liberal education could perhaps address more directly the 
concerns that each learner will have. 
3.7.3 The iMDact of stimulating stage transitions 
Any liberal educator aware of faith development will understand the significant 
impact that education can have on the emotional stability of a learner. To develop 
into a self-reflective individual is to move through stages of faith. If the 
descriptions 
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of self-reflective learners given by Jarvis and Mezirow are correct then one of the 
goals of education is closely linked to Stage 4 faith. It is the "fundamental disjuncture 
between individual biography and the socially constructed experience" that leads 
people to ask the most valuable questions (Jarvis, 1992, p. 4). Stage 4 faith is the 
first stage where an individual's need for the community's support moves beyond 
being a debilitating influence. At Stage 4 an individual is much more able to make 
autonomous decisions without fear of the community's censure. This means that 
learning to be a self-reflective learner could require the individual to pass through a 
number of stage transitions to reach this point. Such restructuring involves 
emotional upheaval as well. It appears that this is unavoidable in any educational 
setting that seeks to promote progression rather than variation. However, this is 
neither noted nor understood in most adult education texts. 
All of these points show that faith stage theory can clarify some of the limitations of 
liberal education whether secular or religious. It also indicates that liberal education 
may find its aims more difficult to implement than many educational texts indicate. 
3.8 Does education promote a descriptive or prescriptive vision of maturation? 
Before moving on to discuss Christian educationalists views on education it is worth 
returning to the previous chapters' discussions about descriptive and prescriptive 
definitions of maturation. Great care was taken in previous chapters to indicate that 
descriptions of maturation should not be assumed to be universally applicable. 
However, educationalists, in choosing a description of maturation as the basis of 
their educational theory, can turn it into a prescriptive account of development. This 
is because education can seek to actively change a learner. In seeking to change 
this individual it is assumed that what is developmentally beneficial or possible for 
one person will be beneficial for him or her too. The dangers of this have already 
been pointed out in the discussion of the postmodernists' comments on this subject. 
Liberal education overcomes this problem to a degree, especially when informed by 
Fowlers work on human development. It is realised that change cannot necessarily 
be forced upon a learner. At the same time the personal creeds of those involved in 
the education are not being judged to be good or bad. Instead, the process of 
learning is left to a large extent in the learners' hands. It is hoped that they will know, 
or come to know, what learning they require. Because of this, even if the model of 
maturation that underlies liberal education is inaccurate it would appear the learners 
are not being forcefully inculcated into any form of belief system. 
4 Adult Christian Education: Its Aims and Visions of Maturation 
The discussion will now move on to study Christian theorists' visions of education. 
The first half of this chapter has suggested that secular liberal education and 
Christian education may address similar concerns. It also indicated that, even 
if 
formal education is unable to actively stimulate maturation, a liberal approach can 
still be of use. This is because it can set up a curriculum that will adapt 
to cater to 
the learning needs of adults, and will create a learning environment that is supportive 
of the changes that can occur during faith development. 
Because Fowlers stages 
were intended to describe the development of 
Christians as well as non-Christians, it 
would appear logical to assume that 
Christian teachers, if seeking to promote 
maturation, could approach education 
in a similar way. 
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However, there are a variety of different forms of Christian education and 
consequently a variety of aims. None of these appear to fully embody the ideals of 
secular liberal education. The rest of this chapter explores these different 
approaches to Christian education and the constructs of maturity that they embody. 
In doing this the discussion attempts to identify the most suitable form of Christian 
education for adults in a parish setting. At the same time, studying the range of 
approaches to Christian education proves useful for analysing the respondents' 
visions of parish education in Chapters 9 and 10. 
4.1 The different forms of Chdstian education 
There have been several attempts to identify all the possible approaches to Christian 
education. Astley and Day provide one of the most comprehensive (1992; see also 
Astley, 1994). They have elaborated on the three forms set out by Hull (1984) and 
distinguish between five different approaches. These are: 
1. Christian education as curriculum Christianity. This is the process by which 
learners come to understand the Christian tradition. Belief is not necessary as 
the education is to impart information rather than religious faith. This 
approach has become the basis of teaching Christianity within religious 
education in most schools. 
2. Christian education as Christian nurture or formation. This can include adults 
as well as children. It is about "making disciples" and is essentially inculcation. 
3. Christian education as development of "critical.... evaluative and analytical 
skills". This is the creation of an ability to evaluate, or self-criticise oneself 
from within the standpoint of the Christian religion. In the following discussion 
this form of Christian education will be classed as a closed Christian 
Curriculum because it is not concerned with interacting meaningfully with non- 
Christian worldviews. 
4. Christian education as creation of the "Christian Mind" This is the critique of 
education from Christian perspectives. These perspectives need not mean 
that the educational approach is about inculcation as is the case with Christian 
nurture (No. 2 above). 
5. Christian education as the Christian Curriculum. The critique of education 
given by the approach in number 4 may lead to "a general education of a 
Christian kind". This includes general educational activity and not just the 
activity concerned overtly with the religion. This approach fosters a feeling for 
a need to search for the truth. It is not Christian per se but is influenced by 
Christian thinking. In the following discussion this will be classed as an open 
Christian curriculum because it is open to interacting meaningfully with other 
worldviews. 
Astley and Day based their descriptions of these approaches on literature concerned 
mainly with educational needs of children. However, the forms of parish education 
that Christian educationalists have deemed to be suitable for adults can be shown to 
fit into at least three of these categories. Consequently, these descriptions are a 
useful starting point for the analysis of what parish education 
best serves the needs 
of Christian adults. The following discussion explores the 
differences of opinion 
between the most important of these five approaches but, in order to facilitate the 
discussion, they have sometimes been modified to better serve the exploration of 
adult education. 
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Before describing each of these approaches it is worth noting that the volume of 
literature dealing with adult Christian education is not great. Christian educationalists 
have often overlooked or undervalued the needs of Christian adults. There are 
several possible reasons for this. For instance, it is clear that the changes in school 
based religious education since the 1940's have been a cause of great concern to 
Christian educationalists. There is a widespread belief that the religious needs of 
children may not be met as fully as they could be. Because of this the vast majority 
of Christian educationalists' works remain focused on the nature of religious 
education curricula in British schools. 
At the same time, authors such as Cox (1983) and Gibbs (1985) indicate that 
Christian educational practice has often lagged behind that of secular education. In 
the mid 1980's Gibbs commented that: 
"Within the church in the United Kingdom we are still dominated by 
nineteenth-century views of education in our approach to... educational 
methods" (Ibid., p. 77). 
Such views indicate that it will have taken a while for many psychological studies of 
adult development to impinge on the Christian debates about education. This is the 
view supported by Withnall (1986) who believed that there has been little interest in 
the subject until relatively recently. 
It is possible that the nature of Christian faith may contribute to the slowness of the 
churches' response to modern studies of adult development or their educational 
needs. For instance, God is often portrayed as a 'father while Christians are 
considered to be His 'children'. Such images can be deeply rooted in Christian life 
and may influence Christians to believe that the educational needs of adults are 
similar to those of children. This attitude is not explicitly argued for in any Christian 
education texts but there is a noticeable ambiguity within many of them about how 
widely applicable an educational approach is with regard to the age of learners. 
Some Christian educationalists' works can be unclear about both the age of the 
learners being discussed, as well as situation that the Christian education being 
described is supposed to be applied. 
In spite of these factors, discussion about the educational needs of adult Christians 
does exist. Over the last few decades there has been an increase in the number of 
works that are aware of the special needs of adult learners. The theories are 
commonly categorised as descriptions of adult religious education (A. R. E. ). These 
usually concentrate on the promotion of Christian faith and because of this a more 
accurate categorisation of them would be as theories of adult Christian education. 
The debates about adult Christian education have been more widespread in the 
United States of America than in Great Britain (e. g. Moran, 1980; Elias, 1993). 
However, British authors such as John Hull (1985) have provided important works 
on the subject. The findings of these and other educationalists will be discussed in 
the following sections where their opinions will be shown to reflect several different 
forms of Christian education. However, it is important to note that these authors' 
theories are often aimed at, or based upon studies of, educators in one particular 
denomination. For instance, Moran (Ibid. ), Elias (1983b) and the Department of 
Education United States Catholic Conference (1983) studied adult education within 
the Roman Catholic faith. Consequently, authors can legitimise some of their views 
about education on Church writings or teachings 
that are specific to that 
denomination. Unfortunately, it is possible that different denominations may have 
such different understandings of the nature of 
both the Church and maturation that 
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the theories are not applicable to every Christian setting. This is not always explicitly 
noted and therefore the works of authors such as Elias (1983b) are important. He 
described how different Churches can often have different opinions about maturation 
because of their use of different models of Church. 
Now that these issues have been raised the discussion will explore the different 
forms of Christian education and their relevance for parish based adult education. 
4.1.1 Christian Education as Curriculum Christianity and Religious Phenomenolog 
Astley and Day (1992) describe curriculum Christianity as a process by which 
learners come to understand the Christian tradition without necessarily having a 
Christian faith. They explain that belief is not necessary for the success of this 
approach because the education is used to impart information rather than 
religious faith. However, it is clear that the concept of curriculum Christianity 
originates from the phenomenological approach to religious education (Cox, 
1983). When this approach is studied it is seen that curriculum Christianity may 
be interested in more than simple transmission of facts. 
Since the 1940's school based religious curricula have increasingly come to be 
based upon a phenomenological approach. Marvell describes religious 
phenomenology as being: 
"a pres u pposition less approach to that which is essential and unique to 
the essence and manifestation of religion" (1982, p. 71). 
This approach can be about more than simple transmission of facts because, ideally, 
it is hermeneutical. It is an attempt to help the learner understand religion by 
entering into the experiences of other people (Gadamer, 1976). However, it is not 
about promoting any one particular faith. Cox explains that: 
"the essence of this methodology is that you look at religions as an 
external observer, try to understand what they mean to the believer, but 
do not raise the questions of whether he [sic] is wise so to believe, or 
whether his belief corresponds to truth" (1983, p. 27). 
This is the reason for its popularity amongst secular educationalists. Religious 
phenomenology allows a form of religious education which is aimed at stimulating an 
interest in a spiritual quest without making a priori assumptions about religion which 
may not be acceptable to any of the many religious faiths that the learners in schools 
may have. 
Curriculum Christianity can now be seen to be that particular part of school based 
religious education which deals with imparting information about Christianity. It does 
this in the same way that religious phenomenology imparts information about any 
other religion (e. g. curriculum Buddhism). Because it is found within a school 
curriculum it is inevitably required to provide factual knowledge about the outward 
form of Christian faith. However, it can also attempt to stimulate the learner to try to 
apprehend, and relate to, the concerns of those who have such a faith. 
Nevertheless, it does not attempt to stimulate a form of religious faith in order to 
facilitate this. 
It is because of this that Christian educationalists are dismissive of it They argue 
that religious phenomenology's lack of interest in promoting religious 
faith 
undermines its own aim of promoting an 
interest in religion. For instance, Marvell 
(1982) asks how learners are supposed to understand the value of religious 
inquiry 
or to be stimulated to seek religious truths when 
the educational approach that their 
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teachers use makes no attempt to show them the usefulness of the truth claims of 
the religions being studied. This leads Taylor (1976) to argue that religious 
phenomenology could even damage the spiritual growth of learners. He points out 
that education which is based upon theological relativism can be accused of actively 
promoting agnosticism. Because the teachers are forced to use an agnostic 
strategy to teaching he believes the learners may, whether consciously or 
unconsciously, adopt the same approach. Alternatively, Felderhof (1985) argues 
that religious phenomenology fails because it leaves the learner 'rootless'. He 
believes that positive affirmation of the religious quest is dependent on giving the 
learners a positional identity - by stimulating them to gain a particular religious faith 
from which to begin their journey. Only then does he believe that learners are able 
to meaningfully study other religions and worldviews. He argues that having one's 
own faith provides a yardstick for the exploration of other forms of religion. Such a 
belief is echoed in the works of Westerhoff (1985), Cole (1978) and Moran (1 983a). 
It is clear from this discussion that religious phenomenology is irrelevant to adult 
education in the parish setting. Firstly, parish based education will largely involve 
learners who already have a Christian faith. It therefore does not have to take a 
'neutral' stance in order to avoid offending the members of other faiths. Secondly, if 
parish education is involved in initiating non-Christians into the faith then an 
educational approach that avoids stimulating religious faith will be of no use. Thirdly, 
although later discussion will show that learners can benefit from education that 
helps them stand outside their faith in order to understand it more fully, curriculum 
Christianity would appear to demand that the learners never engage in an 
exploration of Christianity as believers. Lastly, the fact that curriculum Christianity is 
a method of making learners more knowledgeable about their faith is irrelevant here. 
The following discussion will show that several of the' remaining approaches to 
Christian education can also fulfil this function. 
Given these observations, it is possible to suggest that it is misleading to describe 
curriculum Chdstianity as a form of Christian education. The term 'Christian 
education' appears to indicate that an approach has been influenced by a Christian 
worldview. However, curriculum Christianity is based on a neutral stance. It has not 
been influenced by any concerns about the teaching of religion that are specifically 
Christian. Nor does it seek to promote Christian faith as an important aspect of 
maturation. In these respects it fundamentally differs from the other forms of 
Christian education. All of these believe it to be essential that Christian faith is 
actively promoted in an educational setting. It is the different ways in which 
educationalists believe this should be done that create the different forms of 
Christian education described below. 
4.1.2 Chfisfian educatfon as Christfan nurture 
The discourses on Christian education often describe the attempt to promote 
Christian faith as Christian nurture. However, whilst it is true that most forms of 
Christian education seek to nurture a Christian faith, this discussion will use the term 
'Christian nurture' to refer to one particular approach. 
In terms of liberal education Christian nurture is limited in its efficacy as an 
educational approach. This is because 
it is essentially pedagogical in nature, 
seeking only to inculcate certain knowledge and 
behaviour. It places no value on 
learners being liberated from uncritically acquired socialised behaviour or 
being able 
to relativise their worldview. This approach 
is about Christians creating other 
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Christians in their own image. It does not involve itself with anything but convincing 
the learner of the validity of the Christian faith as the Church leaders understand it. Consequently Christian nurture is not interested in promoting critical reflection on 
aspects of Christian faith. Cognition and internal autonomy are not thought to be 
important elements of maturation. The most extreme form of Christian nurture can 
be classed as indoctrination. 
A natural consequence of this approach is that faith becomes static. This is because 
faith is thought to be based upon unquestionable truths that are passed down from 
the Church leaders. Consequently, there is little opportunity for this faith to evolve or 
the community to change it views. 
Studying the debates about Christian education reveals that there is now an almost 
universal dissatisfaction with Christian nurture as an educational approach for either 
adults or children. Hull (1982,1984) and Cox (1983) argue against such forms of 
inculcation as does Wilson (1972). The British Council of Churches is also clear that 
this approach is flawed: 
"When Christians seek to nurture their young into Christian faith, they 
literally do not fully know what they are nurturing them into... They know 
the resources but not the use which will be made of them. What we pass 
on to our children is not the painting but the paintbox" (The Child in the 
Church, 1978, p23-24). 
Cox (1983), Westerhoff (1985) and Nichols (1985) offer similar views. They view 
Christianity as something that is recreated by each generation in response to its new 
context. They oppose Christian nurture because it is perceived as actively inhibiting 
the healthy evolution of religion. 
Consequently, criticisms can been made about Christian nurture with regard to how 
well it prepares Christians to be apologists for their faith. It is argued that Christian 
nurture creates learners whose defence of their religious faith will inevitably be seff- 
referential. An example of this form of argument is found in the work of Cupitt 
(1984): 
"Many years ago I debated religious questions publicly with a Muslim. He 
gave firm and clear answers to every question that was raised, by citing 
the Qu'ran. I pointed out to him that if I were also a Muslim I would 
indeed share his dogmatic belief in the authority of the Qu'ran over all 
religious questions, and we might then join in an internal Islamic debate 
about his exegesis of the Qu'ran; but since I was not a Muslim it was 
surely unreasonable for him to expect me to be persuaded by a simple 
appeal to the Qu'ran's dogmatic authority. At the very least he owed it to 
me as a non-Muslim to give me some reasons for taking the Qu'ran to be 
authoritative. His reply was simply to cite the Qu'ran in support of its own 
authority, just as some fundamentalist Christians cite biblical texts to 
prove the authority of the Bible" (p. 250). 
It is clear from this description of Christian nurture that it is not suitable for promoting 
faith development. It seeks to socialise the learner into a particular view of Christian 
faith without attempting to help them explore the impact of this. It is therefore of 
little 
use for adult education. 
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4.1.3 Chfistian education as a closed Chfistian cufyiculum 
This form of Christian education avoids the drawbacks of inculcation - though those who support an open Christian curriculum may argue that it only does so partially. This approach views probing questions about the Christian faith as being of value. At the same time differences of opinion about the nature of the Christian church are 
accepted because there is an understanding that the Church is not infallible. 
Aspects of Church organisation and Church teaching are therefore seen as 
legitimate targets for close scrutiny. However, any critical reflection on Christian faith 
is valued only when it derives from a Christian perspective. Discussions about 
parish based education such as Westerhoffs (1972,1985) indicate that, as with 
Christian nurture, the success of a closed Christian curriculum is still viewed in terms 
of a learner moving towards a firm commitment to a traditionally acceptable Christian 
church. Therefore, whilst maturation is linked with an ability to critically analyse 
Christian matters it is also connected to a resolve to stay within the Christian faith. 
This indicates that, in spite of their superficial differences, both Christian nurture and 
the closed Christian curriculum can view maturation in a similar way. It is believed to 
be inseparably linked with Christian faith and participation in the church. To further 
clarify this view the work of Yinger (1957) can be used. He describes the different 
levels of participation that individuals may show in a church setting. These can be 
depicted as rings of concentric circles. The innermost circle reflects those who have 
the most orthodox Christian faith. Moving outwards, the successive rings indicate 
individuals who have less and less 'traditional' views. Christian nurture and the 
closed Christian curriculum view the process of maturation as a movement from the 
outlying rings towards the centre. The closer to the centre an individual is the more 
mature they are considered to be. The only difference between them is that the 
closed Christian curriculum is less dogmatic about what beliefs constitute an 
'orthodox' faith. 
On the whole, writings about Christian education for adults in the parish setting tend 
to support the use of a closed Christian curriculum. However, some religious 
educators have challenged this concept of education, as have some other religious 
commentators. Several authors such as Smart (1986) and Cupitt (1984) consider it 
unsuitable because it fails to stimulate the learner to look outside the Christian 
worldview. They argue that it is important for Christians to question the paradigm 
within which they are being taught critical skills. They suggest that failure to do this 
severely limits the extent of any analytical skills provided. In terms of faith 
development this appears to be a valid criticism. The stimulation of critical reflection 
on one's own thinking is seen to be aided by being able to step outside one's own 
worldview. 
These criticisms have led some authors to support a form of Christian education that 
can be called an open Christian curriculum. 
4.1.4 Chrisfian educatfon as an open Christfan curficulum 
Support for the open Christian curriculum has come from a variety of Christian 
educationalists. Some believe it to be ideal for parish based education whilst others 
value it only as a possible approach for school based religious education. 
Because 
the reasons for supporting it can differ the following discussion will concentrate on 
the reasoning that has led authors such as Smart 
(1986) and Grimmift (1994) to 
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support the use of an open Christian curriculum for adult education in the parish 
setting. 
The open Christian curriculum is a form of education that primarily seeks to create "religious' individuals. It still concentrates most of its time on Christian faith and it is hoped that learners will become Christian or deepen their Christian faith. However, 
unlike the closed Christian curriculum, it is felt that important development can occur by studying other religions or worldviews. The Christian faith is seen as one of many 
religious quests, all of which may have a role to play in aiding our understanding of 
the nature or the religious journey. The success of this approach is therefore not 
defined solely on how many learners become Christian. It is also dependent upon how open the learners become to interacting meaningfully with other, non-Christian 
worldviews and how willing they are to expend time and energy pursuing a spiritual 
journey and self-exploration. 
Of all the approaches to Christian Education, this one comes closest to the 
description of liberal education that was set out in Section 3.2. It promotes an 
educational approach which values the liberation of learners from uncritically 
acquired socialised behaviour through their ability to relativise their worldview. The 
reason that the open Christian curriculum and liberal education share so many 
educational aims is because they appear to have reacted in a similar way to recent 
changes in society. Many of those who support an open Christian curriculum do so 
because they are concerned that adult education should deal with characteristics of 
a late modern society. It is these concerns that were raised in Chapter 1 and which 
led to this research. 
One such issue relates to the role of reasoning in maturation. Hull comments that: 
"one of the most important factors relevant to the religious learning of 
adults today is the social, cultural, technical and industrial movement 
known as modernity" (1985, p. 3). 
Hull uses the term modernity in a similar way to Cupitt (1984). He refers to a belief 
that intellectual ability is valuable. He acknowledges that the power of human 
reasoning has made vast improvements in the quality of life for large numbers of 
humanity and is therefore implicated in maturation in as much as it improves the 
welfare of others. Consequently, his description of the open Christian curriculum 
emphasises the need for learners to acquire a degree of critical reflection. However, 
unlike those who support a closed Christian curriculum, this ability is valued for its 
use in relating to other cultures or religions and stepping outside the Christian faith 
that informs the learners' religious views. 
The open Christian curriculum can also be seen as a response to the greater 
frequency with which we must interact with different cultures. Most religious 
educationalists appreciate that our society has become increasingly multicultural. 
Nipkow (1993) also points out that societies routinely interact with many others, even 
when they may be geographically distant. He describes this as a result of the new 
99 global horizon ". Jackson (1982) points out the impact this has had on the self- 
perception of religious groups: 
"Whereas, at one time, religions had existed in isolation from one another 
and any minority grouping could be conveniently enclosed in a ghetto, the 
picture is now different" (p. 111) 
Because of this some, educationalists have come to understand the importance of 
increasing Christians' abilities for what Moran calls "reciprocal exchange" (1992). He 
argues that social groups must avoid becoming isolationist and resist 
the tendency 
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to demonise the 'other. Grimmitt describes this in terms of moving from "ideological 
enclosure" to "ideological exploration" (1994, p. 133). He goes further than many, 
suggesting that we should move from a "multifaith exploration" to an "interfaith 
exploration . 
Such a movement precludes an us/them division and dwells on the 
commonality of humanity and religious experience. As a result, the open Christian 
curriculum assumes that Christians should be explorers of the territory between Christianity and other religions. 
The result of these arguments has been the creation of forms of open Christian 
curricula that are very similar to the liberal education described earlier. One of the 
most concise descriptions is given by Smart: 
"First, religious education must transcend the informative. Second, it 
should do so not in the direction of evangelizing, but in the direction of 
initiation into understanding the meaning of, and into question about, the 
truth and worth of religion. Third, religious studies do not exclude a 
committed approach, provided that it is open, and so does not artificially 
restrict understanding and choice. Fourth, religious studies should 
provide a service in helping people to understand history and cultures 
other than their own. It can play a vital role in breaking the limits of 
European cultural tribalism. Fifth, religious studies should emphasize the 
descriptive, historical sides of religion, but need thereby to enter into 
dialogue with the parahistorical claims of religious and anti-religious 
outlooks" (1986, p-105). 
Hull (1982,1984) offers a similar view. However, his description shows more clearly 
the difference between the open Christian curriculum and the closed Christian 
curriculum. When discussing the role of Christian education for adults he believes 
that it must aid learners to step outside their Christian faith. This is an important 
realisation that is not often fully appreciated in the debates on adult religious 
education. Hull explains: 
"One does not logically, and psychologically cannot, both intercede and 
critically consider the concept of intercession simultaneously... Only at 
another time may [the learner] critically and systematically think about 
God as an object of adoration" (1984, p-252). 
This indicates that Christian teaching situations should include some formal 
education that is divorced from worship. 
It is clear from these descriptions of an open Christian curriculum that it equips 
Christians to be apologists for their religious beliefs. They are helped to defend their 
religious views with arguments that are coherent and based on a degree of critical 
reflection. This approach also frees them from having to rely on the self-referential 
arguments mentioned previously. Instead, they can make reference to general 
religious issues that members of other religious faiths can recognise and explore 
issues with them by determining common ground between the faiths. 
The authors who discuss an open Christian curriculum do not often discuss the 
concepts of problem centred learning or discuss the stimulation of self-directed 
learners. However, given the other similarities between the concepts of maturation 
of this approach and liberal education there appears to be no reason that they 
should not form a part of such a curriculum. 
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4.2 The value of compa(ing Christian education to liberal education and the different 
assumptions undedyinq them 
So far the discussion has clearly been orientated around comparing the different 
forms of Christian education to a model of liberal education. The value of such a 
comparison is based upon the belief that liberal education offers an educational 
approach which is (a) based upon a vision of maturation consonant with faith 
development and (b) suited to facilitating this same development. Consequently, in 
identifying the open Christian curriculum as having the most similarities with a liberal 
approach the discussion has suggested that it is a more suitable educational 
approach than the other forms of Christian education. 
However, whilst this is intentional, this discussion does not suggest that adult 
Christian education in the parish setting can ever be identical to liberal education. 
Just because Christian educationalists may have been influenced by descriptions of 
liberal education, or have reached similar conclusions with regard to some of the 
needs of learners in modern society, this does not mean that their theories are based 
on identical perceptions of either the nature of reality or maturation. In fact, Christian 
authors clearly indicate that there are essential features of Christian education that 
mean it can never fully reflect a secular liberal approach. The following discussion 
explores some of these differences and where they originate from in order to assess 
the degree of freedom that a learner has within an open Christian curriculum. 
4.3 The Importance of promoting religious faith 
The most basic difference between the two approaches is summed up by Gibbs: 
"Secular education is critical, open, person centred, and always 
committed to the spirit of enquiry. It cannot be neutral since it has to 
decide what is worthy of enquiry, but it demands objective, critical 
reflection. Christian [education] shares much with secular education but it 
is less open about the future. As the British Council of Churches said in 
an earlier report... 'secular education fails if it produces a bigot but not if it 
produces an atheist. Christian [education] fails if it produces a bigot and 
an atheist'" (1985, p. 76). 
It has already been shown that the approaches to Christian education were all 
concerned with creating and supporting a Christian faith. However, the discussion 
has not fully explored the reasons why this is assumed to be a legitimate educational 
goal. So far, the only defence for this approach was set out in the discussion on 
curriculum Christianity. It was shown that Christian educationalists argued that 
teaching religion from a standpoint openly committed to Christian faith reinforced the 
message that the exploration of spiritual matters was a vital part of human 
life. 
However, it is clear from the discourses on Christian education that many other 
reasons are given to support the active promotion of Christian 
faith. Most of these 
result from basic assumptions about the nature of objective 
knowledge, salvation 
and autonomy, and which contrast sharply with the assumptions 
behind secular 
education. 
4.3.1 Chiistian perceptions of obiective knowle 
One of the most important assumptions relates to the nature of objective 
knowledge. 
For liberal educationalists objective knowledge is publicly accepted 
knowledge 
(Lawson, 1979,1983). However, Christian educationalists can 
have a significantly 
different view. This subject was previously mentioned 
in Chapter 4 (Section 2.2). it 
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was shown that Strunk believed mature religious faith to include "a conviction 
grounded in authoritative... experiences" (1965, p. 144). Marvell (1982) echoes this 
view when he argues that religious individuals can 'know' things that non-religious 
individuals cannot. No matter how much the works of authors such as Marstin 
(1979) accept that religious beliefs are interpreted and filtered by human perception, 
it is clear that the interaction of a Christian with God is thought to allow certain truths 
to be imparted. Westerhoff (1985) argues that mature Christian faith is dependent 
on Christians having identified a number of such undeniable truths. 
The truths revealed by having a Christian faith may not be easily translated into 
everyday knowledge. Jacobs indicates that they are not necessarily arrived at by 
intellectual means. He argues that the 'heart' is as important as the 'head' incoming 
to understand Christian faith. He argues that a Christian's faith is not based on 
intellectual reasoning because that would mean they simply know about God rather 
than knowing Him by meeting him through prayer. Strunk (1965) points out that the 
conviction of God's existence is based on ineffable and mystical experience. 
Similarly, Moran (1 983a) points out that religious teaching: 
"is rich in metaphor because the attempt to grasp the human relation to 
what is ultimate necessarily strains at the limits of knowledge" (p. 138). 
However, it is clear that Christian educationalists accept that there are fundamental 
truths that are not questionable and which are therefore important to transmit to 
others. 
4.3.2 Christian DerceDtions of the issue of salvation and the role of evancefisation 
Christian education is considered important for helping people understand these 
fundamental truths because this knowledge is assumed to make them realise that 
there are implications for their spiritual well being. The Christian gospels clearly state 
that Jesus is "the way, the truth and the life" (John 14: 6) and that salvation is through 
him. This means that Christian faith is based upon a perception of the learners' 
needs that is significantly different to that of secular liberal education. The latter 
approach to education does not view the result of a learners failure to study religion 
to be a threat to the health of his or her immortal soul. Nor is it derived from texts 
which actively exhort its followers to "go therefore and make disciples of all nations" 
(Matthew 28: 19). 
4.3.3 The consequence of belief in obiective knowleage - the identification of 
'coffect' thinkin 
Once it is accepted that some objective knowledge exists, then it follows that 
reasoning based upon this is more accurate than reasoning based upon other, 
'erroneous' perceptions of reality. Consequently, Christian educationalists have 
often argued that Christian education has a duty to provide learners with the 'correct' 
knowledge because this is the basis for 'correct' thinking (Hulmes, 1988). Those 
who support an open Christian curriculum may accept that there are many aspects 
of religious faith that remain unclear and therefore are for the individual 
to make his 
or her mind up about. However, its primary concern is still to nurture a 
basic 
Christian faith. In doing this it assumes that the learner is shown just how important 
religious or Christian faith is for all future reasoning and critical reflection. 
Authors 
such as Felderhof (1985) argue that the danger of not 
doing this is that, in becoming 
open to other ways of thinking, a learner takes them 
too seriously. This is thought to 
result in: 
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Ua form of paralysis of uncertainty and indecision in situation where life 
demands a commitment" (ibid., p. 2). 
The commitment to Christian faith as the most 'correct' worldview has implications 
for just how much relativisation of woddview is required in an open Christian 
curriculum. Hull's (1985) discussion reveals several significant limits that are placed 
on the degree of relativisation of woddview that can occur. This is clear when he 
concludes that: 
"What matters educationally is multiplicity of vision. What matters is that 
partial and occasional suspension of belief should be possible without 
inducing in the believer feelings of guilt and of ideological collapse" (Ibid., 
p. 75, My italics). 
4.3.4 The two Dhases of Christian education 
This leads to a realisation that there may be two phases to Christian education that 
utilises an open Christian curriculum. It appears that the first priority of Christian 
education must be to give the learner enough knowledge about the Christian faith to 
provide the 'positional identity' described by Felderhof (1985). Only then is it 
desirable to try and stimulate the learner to become interested in reflecting on their 
faith in a more 'objective' manner. Moran comments that: 
"The Christian way, to be more fully intelligable to an adult needs to be put 
in relation at least to Judaism and Islam, [But only] if such dialogue is 
preceded by solid grounding in one's own tradition" (1983a, p. 190). 
Cardinal Hume has also described a similar situation. He commented that the 
revealed truths of Christian faith: 
"have first to be learned by us, accepted, and then we may proceed to 
explore the meaning and significance of what has been revealed" 
This would explain the reason why parish education is often described as having a 
special pedagogical role (e. g. Westerhoff, 1985). 
The implication of this is that parish education will have different functions at different 
times. This leads the discussion to point out that parish education is assumed to 
involve - and be involved in - Christian worship (e. g. Westerhoff, 1972 and 1985; 
Hull, 1985; Moran, 1980). This was what prompted Hull to urge parish educators to 
make room for some Christian education to be divorced from a worship environment 
(Section 4.1.4). This situation suggests that the liturgical aspect of parish life is 
assumed to be the main source of maintaining a faith in God whilst other, more 
structured educational encounters, occur outside this environment to help Christians 
reflect upon their faith from a less involved perspective. 
4.3.4 Autonomy of the leamer 
These observations raise questions about the freedom of choice that a learner has 
within a Christian education setting. A liberal education ideally refrains from making 
value judgements about how a learner relates to religion or politics as they become 
able to critically reflect upon their worldview. This is because it assumes that: 
"no single social situation on its own is able... to provide answers to 
everything" (Nipkow, 1985, p. 24). 
This acceptance of the relativity of knowledge means that: 
"the attempt to find an integrated view of life as a whole is left much more 
than in former times to the individual: it becomes a matter of private 
freedom of choice" (Ibid. ) 
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This is a view supported by Luckmann (1983) and Berger (1966). They believe it 
important that the learner is cleady shown that no value judgements are being made 
about the personal creeds that they may adopt as a result of the education. 
However, whilst an open Christian curriculum may uphold the right of learners to 
decide for themselves what they believe, it is made clear to the learner that value judgements will be made about some of their decisions. For instance, Hulmes 
appears to be offering Christians a form of education that is based upon free choice 
when he demands that Christian education should enable: 
"individuals to decide for themselves whether they will believe or not, by 
exercising their capacity for reason as well as for faith" (1988, p. 88). 
However, this is seen to be a simple decision between a correct choice - to believe in Christ - and a wrong choice - to not believe. The learner will undoubtedly be fully 
aware that Christian educators will want them to make one choice and not the other. 
The ability to critically reflect on matters of Christian faith will not always require 
Christians to make such a dramatic choice, especially if they are participating in 
parish education. But any decision that they do make will probably involve deciding 
whether or not they support the churches teaching on a particular subject. Unlike 
learners within a secular liberal education, Christians are made fully aware that they 
are part of a community that swears allegiance to a particular creed. They will 
therefore be likely, like Westerhoff, to believe that: 
"Christians are not free to believe anything they like; Christian ministers 
and Christian churches are not free to preach or teach their private 
opinions. To be a mature Christian is to know and affirm the tradition 
once delivered to the Saints" (1985, p. 68). 
Christian learners are therefore in a situation where they risk being considered to be 
'beyond the pale' if they choose not to believe certain things. They will also be fully 
aware that such decisions could mean that they are deemed by the community to 
have failed in their development. To make matters worse, they may be making a 
decision where there may be more at stake than simply losing the support of a 
community. There is also the issue of salvation to be considered. If the group 
understands salvation to be dependent on certain beliefs then questioning these will 
appear extremely unattractive. 
Because of this it can be asked whether Christian learners are offered a chance for 
truly independent decision making. Christian authors have sometimes responded to 
such a question by arguing that secular thinking confuses autonomy of thought with 
freedom. Hulmes (1979) argues that there is an inherent paradox in Christianity. He 
believes that embracing Christianity is to gain freedom by abdicating one's internal 
autonomy. Religious faith is depicted as demanding that believers give up the right 
to think and act as they choose. The origins of this tension have already been 
encountered in the study of Fowlers work. Some of the debate in Chapter 5 
revolved around his promotion of self-groundedness rather than self-actualisation. 
He considered it important that mature individuals realise that their power to act, or 
even exist, issues from God and is not intrinsic to humanity. At the same time, the 
discussion about authenticity has shown that maturation appears to indicate that 
internal autonomy is intimately connected with self-imposed limits to ones actions in 
order to maintain the welfare of others. Because of this the vision of autonomy 
promoted by Fowler, or other psychological theorists may not be so different to that 
of a Christian educationalists. 
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It is impossible for this debate to categorically state whether Christian faith denies 
people freedom of choice of whether the secular descriptions of internal autonomy 
are erroneous. However, it is an important area of debate in any discussion of the 
relative merits of secular and Christian education. The discussion also points out 
that an approach such as the open Christian curriculum appears to view maturation 
in terms that most closely reflect those of the faith development of Fowler. It 
describes the need for internal autonomy through gaining an ability for critical 
reflection and self-awareness, whilst still acknowledging the value of Christian 
tradition and divine guidance. It also assumes that humans are not created purely 
by accident and that maturation is coming to understand the most important question 
is not "who am I? " but "whose am 17' (see Chapter 4). 
4.4 Faith development and Chdstian education 
The discussion can now turn to an exploration of the impact of faith development 
theory for models of Christian education and how this can help understand the 
structure that an open Christian curriculum can have. In the first half of this chapter 
Fowlers faith stage theory was used to critique a liberal education approach. 
Unsurprisingly, Christian authors, including Fowler (1987) himself, have discussed 
the theory's importance for Christian education. Astley (1991) points out that the 
stages, whilst not being a theory of Christian education, provide educators with a 
deeper understanding of both the context of Christian education and of the nature of 
the Christian learners. He argues that 
"Exploring the way in which people know, value and relate to what they 
believe to be ultimate can help the Christian educator decide how to 
facilitate the Christian learning of this particular person at this particular 
stage" (Ibid., p. 70). 
This immediately shows one effect of using faith development to understand the 
educational needs of learners. It can be seen that their needs are often going to be 
individualised depending on their faithing style. Moran (1980) had previously come 
to the conclusion that that Christian education should, as much as possible, 
concentrate on the individual problems of the learner. He therefore argued that 
Christian education could not be considered to be a matter of setting up one 
curriculum or using one educational tool to aid the learning of all parishioners. Astley 
agrees with this view. He points out that: 
"We undoubtedly need a rich variety of Christian learning experiences in 
the Church to accommodate people at all faith stages, and to support and 
feed them as they move between stages" (199 1, p. 70). 
Whilst Christian education can now be seen as requiring different approaches or 
learning situations to cater for a heterogeneous set of learning needs, Fowlers 
stages also have implications for how maturation should be portrayed to Christian 
learners. He argues that we must signal the way forward for Christians. He believes 
this can be achieved by creating a structure for Christian education that functions "as 
an environment of developmental expectation and support" (1987, p. 116). He 
suggests five ways of doing this: 
i) Through preaching and teaching. Fowler believes that ministers should 
provide a vision of faith as a dynamic force and openly discuss the 
implications of faith development. 
ii) Through liturgical celebrations of rites of passage and the lifecycle. 
Fowler argues that reminding Christians of the different stages that 
humans pass through during their lives can strengthen the concept of 
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faith development. In doing this it should be brought to a Christian's 
attention that concerns and needs change through life. 
iii) Through the provision of faith "check ups". Fowler suggests that Christians should be encouraged to occasionally take part in meetings 
where they are stimulated to explore their present position within the 
spiritual journey. In this way they might be stimulated into apprehending 
some of the issues about which they are concerned at that moment. iv) Through opportunities for healing. Fowler points out that there is a need to provide a situation where parishioners can study problems that they 
are finding difficult to cope with. As Jacobs points out it should be clearly 
shown to Christians that crises are important and that "breakdown can lead to breakthrough" (1988, p. 5). 
V) Through opportunities to learn about the "stranger within". Fowler 
argues that Christians must be given time to come to understand, and 
cope with, the fact that they are creatures with multiple desires and 
needs. 
From this discussion it can now be seen how an open Christian curriculum may 
begin to be structured. There is a need for a variety of learning situations, 
sometimes involving ritual and worship, sometimes without. There is also a need for 
a variety of different approaches. There is room for a traditional style of teaching 
whereby the minister imparts knowledge, yet there is also room to cater for 
individual needs. The boundaries of Christian education may even have to be 
considered to embrace counselling. 
It can also be seen that this form of Christian education requires a significant 
amount of time and resources. However, as the data analysis of later chapters will 
show, ministers are often busy and can have limited resources. This indicates the 
need to discuss the comments that have been made about the actual parish 
education that is likely to be found in the parishes of the ministers interviewed for 
this research. 
4.5 The reality of Chdstian education in the padsh settinq 
The debate so far has concentrated on the theoretical visions of Christian 
educationalists. However, some of the literature on Christian education suggests 
that the forms of teaching found in today's parishes may be very different to that of 
the open Christian curriculum. At the same time, there are indications that the 
concerns of the parish educators can also be different. 
4.5.1 The present state of Dafish educafion 
Many authors describe how the impact of modern society has left Christian 
education in the throes of an identity crisis (e. g. Astley and Day, 1992). According to 
Felderhof (1985) the crisis began with the end of Christianity's domination of 
education in the 1940's. This identity crisis therefore relates more to the discussion 
of educating children. However, authors such as Cox (1983) and Gibbs (1985) felt 
that there was no coherent approach to Christian education being promoted by the 
Churches even after 40 years of debate. Because of this Gibbs believed the church 
was still dominated by nineteenth-century views of education" (Ibid. ). Unless this has 
changed dramatically, it would appear that modern approaches to adult education 
are not likely to be well represented in Christian parishes today. 
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Jacobs (1988) raises the question as to whether Christian educational theory 
promotes approaches that are difficult to implement in the parish. He believes that, 
at present, Christian education tends to cope only with 'bits' of people - the issues that ministers have time to cope with. Due to the busy nature of a ministers life he believes that it tends to end up becoming 'crisis intervention'. This is where a 
parishioner turns up with a particular problem and the minister or educator works 
with them on this. Jacobs therefore agrees with other Christian educationalists that 
ministers need to step back from the "imminent and fracturing pressures of the now 
to look back and forward" (Ibid., p. 8). 
4.5.2 The lack of training for Darish educators 
Ministers are usually the main educators in the parish, yet several authors identify a 
lack of interest in training them in educational matters. According to Astley and Day: 
"If Christian education is as significant and omni-relevant as activity as the 
authors.... often imply, it is perhaps surprising that it is not taken more 
seriously by the churches. Courses in the study of Christian education 
exist in seminaries and elsewhere in the United States, but much 
ministerial education in the UK still largely ignores the subject except 
where it can find hearing among the proponents of its apparently sexier 
sister 'pastoral studies... Even in the States... Christian education does 
not have the status it deserves either in the seminary or in the church. It 
is not often regarded as a 'serious study, as is doctrine or Biblical 
studies" (1992, p. 21-22). 
The situation for non-ministers is less clear, though the data collected in this 
research shed some light on the situation for these individuals (Chapter 10). 
The lack of suitable training for parish educators obviously inhibits the evolution of 
parish education. Hull (1984) believes parish educators are often unaware of the 
distinctions between different approaches to Christian education. If these individuals 
are not initiated into the debate then they will not be able to critically analyse what 
they propagate. The untrained educators are left to try to promote a style of 
education that they think is suitable. The easiest way to do this is to use the one that 
they themselves underwent or to look at what is present in the parishes around 
them. This means that pedagogical techniques can remain entrenched in parish 
education. 
5 Conclusions 
This chapter has studied issues relating to educating adults in both secular and 
religious settings. In studying different theories it has argued that an open Christian 
curriculum is the most suitable approach for adult education in a parish setting. It 
has pointed out the similarities in understanding of maturation that underlie an open 
Christian curriculum, faith development and liberal education. The discussion also 
indicated how an open Christian curriculum could be structured. 
The debate has dwelt on the characteristics of Christian education that differentiate it 
from secular education and has studied some of the implications of these for issues 
such as the autonomy of the learner. The chapter has also given a brief indication of 
the history of adult religious education and how church and secular education have 
evolved. 
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CHAPTER 7 
The Research Strategy 
j Introduction 
This chapter acknowledges and defends the research method chosen for this 
research. It is split into two sections. The first sets out the reasoning that led to the 
use of a qualitative method called heuristic inquiry. It also sets out the similarities between the underlying worldviews, of this approach and those of the psychological theories discussed previously. The second section describes the actual structure of the research. It includes discussion on: 
a) The multiphase nature of this study. 
b) The sampling technique used to recruit respondents and its success. 
c) The format of the interviews and the questions asked. 
2 The Choice of a Phenomenological Method 
Many different research methods, both qualitative and quantitative, are available to 
researchers. Of these only the qualitative methods were suitable for studying 
Christian ministers' perceptions of maturity. Quantitative methods were unsuitable 
for two reasons. Firstly, they require an initial hypothesis to be tested. Secondly, 
they require knowledge of all possible variables that affect what is being studied. 
This particular research study was an initial investigation and could therefore make 
no predictions about what would be found. Because of this the important aspects of 
the ministers' views and relevant variables would only be identified during the study. 
Of the qualitative methods phenomenology offered itself as the approach most suited 
for use. In recent years phenomenological methods have become the most popular 
form of qualitative study. In some discourses the term phenomenology has even 
come to refer to any qualitative approach (Patton, 1990). Phenomenological 
analysis addresses all of the aspects of this research that made a quantitative 
approach unsuitable. 
Firstly, it is naturalistic. This means that it allows theories to originate from the data 
collected. This is best typified by the work of Glaser and Strauss (1967) who are 
known for their promotion of a specific form of phenomenological study called 
Grounded theory. 
Secondly, it is holistic (Patton, 1990). This is because phenomenologists believe that 
human interactions are too complex to allow research to be done clinically and 
distantly. When working with people the variables affecting the situation are seen to 
be too numerous and diverse. They therefore consider it impossible to isolate and 
remove all excess variables as a quantitative approach would try to do. Instead, 
researchers are urged to immerse themselves in the situation to be studied. In this 
way they aim to identify as many variables as possible and how they interact. 
A number of data gathering techniques can be used in phenomenological studies. 
Patton (1990) believes that qualitative analysis is generally accepted as advocating 
the use of in-depth interviews, direct observation and written documents. This last 
source of data includes documents written by the respondents or organisations being 
studied and open-ended questionnaires. For this project in-depth interviews were 
chosen as the most suitable method for data collection due to a simple process of 
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elimination. Firstly, the ministers did not produce written documents that could be 
studied. Secondly, direct observation was unsuitable because the constructs of 
maturity held by the ministers were not going to be revealed to any great degree by 
analysing their activities or their interactions with others. Their understandings would 
be more readily accessed through direct questioning. Finally, questionnaires would 
be of limited help because they did not have room to adapt. Often, new questions 
are required as new areas of interest become apparent. Only interviews allow added 
questions to be asked, or clarifications to be given to a respondent if they have 
problems answering a question. 
Interviews can be used in several ways. Using them in case studies is a popular 
form of conducting a qualitative study. This approach could have been used in this 
research but it tends to involve the study of only a few individuals or situations to a 
very great depth. It was decided that this project required a wider sample to be used. 
This would more easily show up any variations in understanding between individuals. 
Because of this a simple interview format was used. 
3 Phenomenology and Data Interpretation 
This section explores the basic philosophy behind a qualitative epistemology. It does 
this for two reasons. Firstly, this allows the next section to indicate the advantages 
for this research of a particular phenomenological method called heuristic enquiry. 
Secondly, it shows how closely the philosophy that underpins phenomenology is to 
some of the understandings of developmental theorists mentioned in previous 
chapters. Such a comparison further illuminates the justification for such a 
qualitative approach in this and other research projects. 
3.1 Obnectivitv and relativitv in phenomenoloqical research 
Phenomenologists point out that not only is human interaction complex but so is the 
way in which researchers interpret what they see. Like Kelly (Chapter 3), many of 
them question whether humans have the ability to actually perceive an objective 
reality: 
"Like much of modern philosophy, the system known as 
phenomenology... asks us first to consider the possible assumptions 
and biases which have led us to our conclusion so that we may be 
more certain of its accuracy. As a result of such probing, 
representatives of scientific fields... have arrived at an intriguing, not 
to say, disturbing, conclusion. Stated simply, this conclusion argues 
that true reality is, and will forever remain, both unknown and 
unknowable to us. Instead, that which we term reality, that is, that 
which is experienced by us as being reality, is inextricably linked to our 
mental processes in general, and, in particular, to our inbuilt, innate 
capacity to construct meaning. This is the starting point to 
phenomenological inquiry" (Spinelli, 1989, p. 1-2). 
The result of such a belief is that phenomenologists accept that research will always 
be biased to some degree. They realise that any researchers' ability to ask "what is 
the respondent's experience of this phenomenon? " will be affected by their own 
personal perspective. This can 'distorttheir understanding. 
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3.2 Reliability of data in Phenomenological studies 
The purpose of methodological paradigms is to offer strategies to obtain the most 
reliable data possible. In challenging the claims that we can observe an objective 
reality phenomenology can appear to call into question our ability to derive any 
reliable conclusions at all. Because of phenomenologists' understandings of the 
relationship of a researcher to that which is being studied they accept that it will not 
create such reliable data as a quantitative approach. However, they argue that 
meaningful data can still be collected. This is because it remains possible for a 
researcher to successfully access a respondent's worldview (Patton, 1990). It is 
accepted that any individual's experiences can be explained to another who can then 
share them. This echoes Kelly's description of sociality (see Chapter 4). 
Phenomenology does not, therefore, go as far as post-modernism in suggesting that 
any research is fundamentally flawed (Usher and Edwards, 1994). It simply warns 
the researcher of the problems involved in the act of interpretation. 
Phenomenology uses a technique called bracketing to minimise the distortion that a 
researcher's woddview brings to data analyses. Bracketing was first described by 
Husserl (1913). Katz (1987), lhde (1977) and Douglas and Moustakas (1984) note 
that this technique consists of two distinct processes. These are termed Epochd and 
Reduction. EpochC= is a strategy to bring to the researchers attention any 
preconceptions or assumptions that he or she has about the topic being studied. The 
process helps researchers to distance themselves from the subject being studied. 
Once this has been undertaken the data can then be studied through 
phenomenological reduction. The result is that: 
"the researcher holds the phenomenon up for serious inspection... It 
is not interpreted in terms of the standard meanings given to it by the 
existing literature... In bracketing, the subject matter is confronted, as 
much as possible, on its own terms" (Denzin, 1985, p. 55-56). 
From this it can be seen that bracketing is ultimately dependent on the researchers' 
ability to be self-aware. This is one reason why a researchers interest in a subject is 
seen as having a positive affect on the success of data analysis. It is thought that 
one method of ensuring that there is a high degree of self-awareness with regard to 
the research topic is to use researchers who are experienced in that subject. 
Phenomenologists argue that the strength of interest of the researcher and 
respondent will determine the amount of meaningful exchange of experiences that 
occurs. The greater the interest and involvement in an area of study then the greater 
the ability of the researcher to draw out worthwhile conclusions from the data 
collected. The interest of a researcher allows him or her to become: 
"a sympathetic listener, seeking to understand through empathy and 
intuition the perspective or worldview of the person or group of people 
in whom he [sic] is interested" (Entwistle and Hounsell, 1979, p. 360- 
361). 
3.3 Heudstic inquiry 
Heuristic inquiry was chosen for use in this research because it was the most 
suitable of the phenomenological methods. Heuristic inquiry lends itself to initial 
studies into a field of research. It does this by seeking out the important elements of 
the situation being studied in order to create a framework for later research to work 
on. Fowler (1981) himself recommended study into the area that 
this research 
covers (See Chapter 1). However, no such research 
has been undertaken and so 
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the role of this research is to begin to isolate factors that are important and the 
situations that exist. It should act as a springboard for later research that may seek 
to explore similar topics, or test the degree to which the findings of the research are 
applicable to other situations. 
This leads to an understanding of the drawbacks in using heuristic enquiry as a 
method: 
"Heuristics is concerned with meanings, not measurements; with 
essence, not appearance; with quality, not quantity" (Douglas and 
Moustakas, 1984, p. 42). 
It exists to show that certain phenomena exist and to explore the implications of this 
in one context only. Other research must be undertaken to see if these factors are 
widespread or localised. 
3.4 Data analyses in heuristic inguiry 
Heuristics was created in a response to perceived inadequacies in the general 
phenomenological theory. One of the criticisms of those that favour heuristics is that 
phenomenologists do not fully understand the role of intuition in data analysis. They 
claim that its role is underplayed in the process of bracketing, especially during the 
process of Epoch&. The earlier quote taken from Hounsell's and Entwistle's work 
made it clear that intuition is an accepted part of the process of phenomenological 
analysis. However, it has been argued that it neglects to fully integrate it in the 
process of bracketing. This results in an overemphasis on cognitive analysis. 
Heuristic inquirers argue that if tacit knowledge always remains a factor in the 
analysis of research data then room must be set aside for it to make itself heard. 
The value placed on intuition is seen as: 
"giving birth to the hunches and vague formless insights that 
characterise heuristic discovery" (Douglas and Moustakas, 1984, 
p. 13). 
Because of heuristic researchers' desires to use all aspects of human understanding 
- both cognitive and otherwise - the normal process of bracketing is modified. The 
Epoch6/Reduction system is replaced with a set of phases. These are described as 
immersion, incubation, illumination, explication and creative synthesis (Moustakas, 
1990; Patton, 1990). 
Immersion "is the stage of steeping oneself in all that is; of contacting the 
texture, tone, mood, range, and content of the experience". The 
researcher must be fully aware of his or her situation and subject. The 
researcher becomes totally immersed and involved with the experience 
being studied even to the point of encouraging daydreaming. 
Incubation is the period where the researcher contemplates the subject 
and wafts for his or her mind to fully mull over what has occurred. This 
allows intuitive and tacit insights to appear. "In the incubation stage the 
researcher deliberately withdraws, permitting meaning and awareness to 
awaken in their own time". Any understanding that the researcher 
has of 
the experience being studied is not yet complete and remains a collection 
of thoughts that have not been fully tested against each other. 
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Illumination is the phase when the previous disjointed understandings are formed into a whole. An actual understanding of the situation begins to 
be formed. It is at this point that the experience "takes on a vividness... 
the experience is known in all of its essential parameters". At this point the researcher is bringing to bear his or her cognitive functions to study 
the logic and consistency of this understanding. 
Explication happens when further illumination occurs through the use of 
the understanding gained in the illumination phase. It is describes as "a 
full unfolding of the experience". This is again a cognitive process though 
intuition would appear to still be a valuable asset in this. 
Creative Synthesis is the point where communication of what has been 
found in the study occurs. "The fundamental richness of the experience 
and the experiencing participants is captured and communicated in a 
personal and creative way". 
(Taken from Patton, 1990, p. 409-41 0). 
It is apparent that these stages do not represent a template that will guarantee 
success for a researcher. This is because the stages do not explain how best to 
listen to, or utilise, intuition or tacit knowledge. Instead they represent a natural 
response from 'mature' or experienced researchers to the study being undertaken. 
The researchers are limited by their ability for self-reflection and so must rely on 
experience to be able to integrate intuition appropriately. Because of this the stages 
remain an ideal, existing to remind the researchers to attend to these aspects of data 
analyses as best they can. 
It is also apparent from reading the texts on heuristic inquiry that the stages do not 
represent a significantly different phenomenological method but are instead a clearer 
and more honest description of such an approach. Simply because phenomenology 
may underemphasise intuition does not mean that this ability does not play a role in a 
researchers attempts to understand a subject. Heuristic inquiry therefore 
acknowledges what is a normal aspect of phenomenological data analysis. 
4 Similarities Between the Phenomenoloqical Agwroaches and Perceptions of 
Reality in Psychological Theories 
Several authors (e. g. Gross, 1987; Hammond et al. 1991) have recognised 
similarities between phenomenology and psychology. This has led to suggestions 
that phenomenology could be called a humanistic psychology. It is true that the 
descriptions of phenomenological and heuristic approaches reveal many similarities 
to that of the higher stages of faith and other 'mature' forms of understanding 
explored in previous chapters. This gives further validation of the suitability of these 
methods for the study as well as for the reliability of the data gained through them. 
The main areas of similarity between the phenomenological/heuristic paradigm and 
the stages of faith are: 
a) The view that human understanding relies on more than its logico- 
deductive or cognitive abilities. 
b) The view that humans have tacitly held beliefs that distort their perceptions 
of a phenomenon. 
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C) The understanding that not all processes of mental analysis are open to 
scrutiny. Individuals must become fully able to accept the parts of their 
understanding that remain intuitive and inaccessible to logical study but 
which still have an important impact on their interpretation of their 
surroundings. 
d) The view that in spite of this, individuals must try and comprehend the way 
in which both they and their respondents attempt to understand the world 
around them. 
e) The view that we must be radically open to other peoples' points of view. 
This is crucial if we are to understand what they experience. The stages of 
faith emphasise the fact that if individuals are not open to being swayed by 
the internal logic of an argument then they are not truly able to understand 
it 
The phenomenological method could be said to enshrine the main characteristics of 
Stage 5 faith. This is a high stage with regard to maturation. It could therefore be 
argued that phenomenology or Heuristics, in reflecting a mature worldview, could 
promote maturity in those who use it. Its emphasis on self-reflection as the key to 
accurate data analysis promotes reflexivity in researchers. Reflexivity "exploits self- 
awareness as a source of insight and discovery" (Reinharz, 1988, p. 171). This 
process is the key to human maturation in the faith stage theory discussed in 
Chapters 4 and 5. Because of this phenomenology emphasises the process that is 
required to stimulate passage through the higher stages of faith. 
5 The Structure of this Research 
The following section details the specific characteristics of this study. It includes 
discussion about the following: 
a) The multiphase nature of this study. 
b) The format of the interviews used and the questions asked. 
c) The sampling technique used to recruit respondents and its success. 
A detailed description of the respondent sample is left till the next chapter. 
5.1 The multi-phase nature of the research 
The research question set out to investigate two distinct areas of interest. It was 
therefore decided that the project should have two phases. The first phase 
concentrated on the perceptions of maturity held by ministers of different parishes. 
The second phase concentrated on the adult education present in those parishes 
and the ministers' perceptions of the educational needs of parishioners. However, 
the interviews in each phase were set up to allow an overlap of data collection. 
Aspects of parish education were investigated in the Phase 1 interviews as were 
aspects of the ministers' perceptions of maturity in the second. 
Questioning the 
respondents about parish education in Phase 1 meant that a clearer understanding 
was gained of what questions would be of most use in Phase 
2. Questioning the 
respondents in Phase 2 about their perceptions of maturity allowed 
two things to 
happen. The conclusions drawn from Phase 1 data could be tested and any areas 
of uncertainty could be clarified. 
5.2 The interview format 
Heuristic inquirY concentrates on using semi-structured or open interviews as 
its 
main source of data collection. Such 
interviews allow a topic to be covered without 
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unnecessarily restricting the data collected. They allow room for the researcher to 
explore subjects that are found to be significant but which had not been previously 
considered when the original interview questions were formulated. The interviews 
can therefore develop overtime. 
Semi-structured interviews were deemed to be more suitable than open ones for the 
purposes of this research. This was because the literature search indicated the need 
for the interviews to cover a number of topics when discussing maturity. This was 
due to the many different subjects involved in defining maturity, maturation and 
education. Semi-structured interviews allowed all of these to be dealt with. 
Each interview was scheduled to last one hour. This was deemed a balance 
between the time required to explore the interview topics thoroughly and making the 
interviews short enough to be acceptable to the respondents. The interviews were 
taped when the respondent gave permission. Comments on how each of the 
interviews went and other relevant observations were written down immediately after 
each interview. 
5.2.1 The Phase 1 interview questions 
The initial Phase 1 interview questions are set out below with an explanation of why 
they were used and how they originated from the literature review. 
Section 1: Faith and Maturity: 
e What does the term 'maturity' mean to you? 
9 What does the term 'faith' mean to you? 
e How does this relate to 'belief? 
9 How does faith relate to maturity? 
The initial literature review revealed the importance of concepts of faith and belief in 
religious authors' definitions of maturity. Because of this the first interview questions 
had to allow the concepts to be defined. Their relationship could then be explored. 
Does maturity continue to develop after a person has become a 
member of the church? 
4o (If yes, ) What characterises this development? 
The literature review indicated that there was often a confusion between 
the 
concepts of maturity and maturation. The first questions 
dealt with 'maturity' whilst 
these related to the overall process of maturation. This meant 
that the ministers' first 
impressions of maturity could be captured but the process of development over 
time 
could also be described. 
Do you have a picture of an ideal state of adult faith? 
Do different periods of life after puberty affect people with regard 
to the development of their faith? 
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These questions were designed to further explore the relationship of maturity and Christian faith. They also explored whether ministers thought development was towards an achievable and final goal. 
Does unease or discomfort, a sense of loss or even fear, play a 
part in the development of one's faith? 
Fowler's faith development theory showed the significant emotional upheaval that 
could occur during stage transitions. This was something that was previously lacking 
in religious descriptions of maturity. This interview question was designed to explore 
whether ministers accepted periods of disorientation or dislocation as part of 
maturation. 
How does faith in a church compare to faith in a political party or a 
pressure group for instance? 
This was another question that arose from reading Fowler's work. The description of 
the stages made it clear that, at a fundamental level, the valuing processes used to 
consider politics and religions would be identical. This question aimed to see 
whether the ministers perceived this, and what value judgements were made about 
trusting secular and religious institutions or ideologies. 
Section 2: Education in the Parish 
The questions in this section were straightforward attempts to ascertain what adult 
education was present in the parish, what role the ministers had in it and of what use 
it was thought to be in relation to maturation. The last three questions allowed the 
research to explore whether the ministers were content with the adult education that 
they provided or whether they felt more could be done. 
* What is the educational function of the Church? 
e What is your role in education? 
* What is your idea of a perfect adult education programme? 
o What should it do in terms of the maturity of those attending? 
e What programmes do you have here? 
Section 3: Control Questions 
Do you have a feeling that there was anything that I wanted to 
hear? 
(If yes) Have you pandered to that whim? And why do you think I 
wanted to hear it? 
These questions were used to ascertain how much the researcher and the interview 
format might have influenced the data collected. Any relevant information could then 
be used in the interpretation of the data. 
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e And finally (off the record) how did the interview go for you? 
* Did anything come out of it that you found useful? 
9 Would you like to explore anything further, 7 
The nature of phenomenological research means that interviews are considered a 
two way process. They should respect the interviewee, take note of any issues that 
might have arisen and offer further discussion or examination of any areas of interest 
that the respondent might have. 
Another important consideration in undertaking interviews is the degree to which they 
might affect the respondent. It is acknowledged that interviews within a 
phenomenological study can disclose aspects of the respondents' experiences that 
they normally ignore or about which they refuse to talk. The discussion about Stage 
3 faith revealed how probing tacit, but deeply valued, constructs can elicit strong 
reactions. The interviews in this project were not specifically aimed at addressing 
topics about which the ministers did not wish to talk. However, both the literature 
search and previous experience indicated that the subjects of perceptions of maturity 
and educational aims were not often consciously discussed in the parish. It was 
therefore possible that the interviews, if not correctly implemented, could challenge 
some respondents to the point of eliciting strong emotional responses. The questions 
in section 3 were created to allow any strong emotions or reactions to be addressed. 
The section could therefore act as a form of de-briefing when necessary. 
5.2.2 The Phase 2 interview questions 
The initial Phase 2 questions were set out as follows: 
Section 1: Matudty. 
The data collected from the Phase 1 interviews highlighted areas of interest in the 
ministers' understandings of maturity. They also highlighted areas that required 
clarification. The questions in this section of Phase 2 were designed with these in 
mind. 
Please could you think of a person, or a group of people, who you 
consider to be mature. Could you describe them to me? 
This question indicates the modifications that occurred to allow meaningful data to be 
collected. The Phase 1 interviews showed that the ministers found it difficult to 
discuss subjects such as maturity. They found them too abstract. Questions were 
therefore developed that grounded the concepts of maturity in the ministers' 
everyday experience. This allowed them to answer the questions more easily. 
Is the maturity you have just described the same as being mature 
in faith? 
Do you have a picture of an ideal state of Christian maturity? 
After a person joins a church, or is converted, do they continue to 
develop/mature in any important ways? 
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* (if yes, then) How do they develop? 
These questions arose in response to a lack of clarity in the respondents' descriptions of how Christians develop. 
Can someone develop or mature to the point of leaving a 
church/denomination/Chdstianity? 
Is it possible to have a mature spirituality if you are not a member 
of the Christian church? 
These questions arose from the need to explore the boundaries of the definitions of 
maturity and maturation that were given by the ministers. The ministers' descriptions 
of the maturity and its relationship to faith had proved to be unclear in these areas. 
Is discomfort part of development and if so what role does it play? 
When was the last time that you felt a great upheaval in your 
understanding of the world? 
Was this accompanied by discomfort? 
These last two questions were added to help the ministers ground the discussion 
about discomfort into their own experience. They were also intended to shed light on 
the formative influences on the ministers' own development. The following question 
also explored this. 
How mature do you feel you are? 
What is the relationship between maturity in faith and intellectual 
maturity?. 
This question addressed a point that was sometimes unclear in the Phase 1 
ministers' interview responses. 
Section 2: Education. 
The initial questions in this section were similar to those in Phase 1. Some 
modifications were made to help the ministers relate what was being discussed to 
the adult members of their congregations. 
In your church education programme what opportunities exist to 
aid the development/m atu ration of the adult parishioners? 
* Why are these important? 
9 What is your role in this? 
* What role does the Holy Spirit have in this learning? 
The Phase 1 interviews highlighted the need to ask the ministers about the role of 
the Holy Spirit. Their constructs of this were complex and its relation to learning was 
difficult to ascertain. 
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What would you consider to be the educational ideal of your 
church for its adult members? 
Do you have a vision of a perfect adult education programme? 
The responses from the ministers in Phase 1 emphasised the importance of learning 
about Christian faith. The following questions were used to explore how useful other faiths were seen to be in promoting maturation. 
How important is it to learn about other denominations or 
religions? 
Is it useful to meet people from these other groups? 
Do the parishioners learn about other denominations of faith or 
meet members of them as part of the parish education 
programme? 
The last questions focused more closely than those of Phase 1 on the ministers' 
opinions about the training required to run adult education programmes. 
Is training required to lead a successful adult education 
programme? 
* What formal training have you had to take part in education? 
9 What training is offered to you as a minister? 
How much experience of running educational programmes have 
you had? 
Section 3: 
The questions in this section remained the same as for Phase 1. 
5.3 Interview questions in a semi-structured interview - elicitinq meaninqful data 
The order of these questions was not fixed. Any of them could be asked at any time 
if it was suitable given the flow of the conversation. Questions were also omitted if 
the subject had already been addressed sufficiently without prompting. The form of 
any question could change depending on the needs of the respondent. For instance 
some respondents had clear ideas about faith and its relation to belief and trust. 
Others required prompting to elicit the information about these terms. 
The overall success of the interviews was examined after every three interviews. 
This meant that the interview format, the questions or the language used could be 
modified when necessary. It became clear within the first few interviews of Phase 1 
that the language used could cause problems and this was countered by breaking 
the questions down into simpler forms. An example of this was the change from 
"What does the term maturity mean to you? " to two questions - "can you think of a 
person, or a group of people, who you consider to be mature? " and "could you 
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describe them to me? ". The evolution of the questions asked in interviews is quite 
normal for Heuristic Inquiry. The initial questions should be used if possible but if 
some prove unhelpful they can be reworded or a different approach used to gain the data required. 
Whilst the researcher attempted to elicit answers for each question he also tried to 
allow the respondents a degree of freedom in the direction of their discussion. 
Whenever possible they were allowed to talk freely. However, the discussion had to 
remain centred on maturity or educational matters. This technique allowed the 
respondents to reveal their particular concerns about, or interests in, the subjects 
under discussion. It also provided an opportunity for topics to be brought into the 
debate that had not been considered during the construction of the interview 
questions. In this way a naturalistic interplay between researcher and respondent 
was possible. 
6 The Sample Selection 
The sampling technique used in heuristic inquiry does not seek to gain 
representative samples of respondents. Instead the researcher seeks "excellent or 
rich examples of the phenomenon of interest but not unusual cases" (Patton, 1990, 
p. 171). This approach is referred to as intensity sampling. However, because this 
research was an initial study it was not known which ministers would prove to be the 
most useful for data gathering purposes. Because of this a wide selection of 
denominations were chosen from which to select the respondents (See Table 1). 
Table 1: 
Numbers and Denominations of the Ministers Interviewed In Each Phase 
Denomination of Minister Number of Ministers 
Interviewed: Interviewed., 
PHASE 1 PHASE2 
Roman Catholic: 33 
Anglican: 33 
Methodist: 22 
Independent Evangelical: 22 
United Reformed: 22 
Baptist: 11 
A total of 26 ministers were interviewed during the research, 13 ministers being used 
per phase. More Roman Catholic and Anglican ministers were selected 
than for the 
other denominations due to the researcher's greater 
familiarity with those churches. 
A selection of other denominations was chosen to offer 
the greatest chance of 
finding contrasting views. 
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The selection of the ministers from each denomination was random. This was 
achieved by using directories published by the diocese or other relevant church 
bodies. For the first phase a list was made of ministers who were stationed in 
parishes within the borders of West Sussex. For the second phase the list included 
ministers from East Sussex as well. 
Eighty percent of the ministers contacted took part in the research. Of those who 
declined the excuses were lack of time, lack of experience in the parish or lack of 
necessary knowledge. 
Most of the interviews occurred in the ministers' homes. Only 3 occurred in rooms at 
the actual churches or prayer halls. 
A more detailed description of the sample is given in the next chapter together with 
general comments about the success of the interviews and some initial points with 
regard to the analysis of the data. 
Respondents were asked whether they would allow the interview to be taped. The 
detailed description of the sample given in the next chapter notes which ministers 
declined to be taped. The reaction to being taped was mixed. Some ministers 
agreed to be recorded with no apparent qualms. Others found the idea off-puffing or 
distracting. Of these, most asked not to be taped. Some ministers were happy to be 
recorded for most of the interview but asked for the tape recorder to be stopped 
when they made certain comments that they did not wish to have "on record". 
7 Data Analysis of Interviews - Content Analysis 
The discussion about the method of analysing the data from the interviews has, sc 
far, remained at the level of general descriptions of the phases in heuristic inquiry. 
These indicated how the intuitive analysis of data could be harnessed. However, 
little was said about the suitability of more 'conscious' techniques of analysis. 
In this research Content Analysis was chosen as a suitable technique for studying 
the interview data. This is one of the most commonly chosen types of data analysis 
in phenomenological studies. It is supposed to allow inferences to be made about a 
respondent's message, the message itself, or the audience of the message (Weber, 
1985). The basis of this approach is to classify words of a text into content 
categories (Ibid. ). The quality of the categorisation is the key to the success of this 
approach because "no content analysis is better than its categories" (Budd, et al., 
1967, p. 39). Categorisation (or coding): 
"is the process whereby raw data are systematically transformed and 
aggregated into units which permit precise description of relevant 
content characteristics" (Holsti, 1969, p. 94). 
Each category may consist of one, several, or many words. The creation of these 
categories is important. In doing this, those units of text that fit into the same 
category are presumed to have similar meanings (Weber, 1985). 
The study of some subjects can mean that more care than usual must 
be used when 
undertaking Content Analysis. This is because some subjects are more abstract or 
symbolic in nature. This means that words can have a vadety of meanings and as a 
consequence, all of the pieces of text placed 
into one category may not relate to the 
same thing. This is especially true when studying matudty or 
faith. Chapter 2 has 
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already noted the problems created by the vocabulary used in these subject areas. 
As a consequence of this the categorisation process in this research required 
flexibility. Such an approach was reinforced by the theory of heuristic inquiry that 
reminds researchers that data can always be looked at from numerous perspectives. 
Krippendorf reminds us that even when different researchers may have categorised 
a text in identical ways as a form of validation: 
"the claim to have analyzed THE content of communication reflects 
an untenable position" (1980, p. 22). 
Another reason that care had to be taken was the fact that it is normal to study the 
frequency of word use. This means that Content Analysis is often used to give a 
form of quantitative analysis of the content of texts or transcripts. It assumes that the 
more frequently a theme or category is encountered the more important it is to study. 
Content Analysis can therefore involve rating the categories in order of the number of 
times they occur in texts (Carney, 1972). However, heuristics considers all data 
equal irrespective of how often they appear. The nature of open or semi-structured 
interviews means that only one respondent may have discussed a subject that is 
nevertheless of great importance or interest. In such a context Content Analysis can 
therefore make such areas of the discourse appear less important if the data is 
studied in terms of response frequency. 
Conclusion 
This chapter has shown the research project to be based within a qualitative field of 
methodology. The discussion discussed the type of interviews selected and the 
multiple phases that were used. It set out the interview questions for both phases of 
the study. The discussion also indicated the methods used for data analysis, 
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CHAPTER 8 
The Sample Group and Analysis of Interview Success 
I Introduction 
This chapter describes the ministers who were interviewed during this research. It 
gives their age and situation as well as a brief description of notable personality traits. The chapter also explores the way in which the ministers reacted to the interviews. It discusses their initial impressions, the use that they made of the 
meetings and their reasons for participating. This allows some of the initial differences of opinion between the interviewees to be set out ready for the next 
chapter. 
2 Comoosition of Phase I and 2 Samples 
2.1 Denomination 
The number of ministers that were selected from each denomination of the Christian 
Church was summarised in Figure 1 of Chapter 7. 
2.2 The different tvpes of padsh 
The ministers worked in a wide variety of parishes with regard to size, wealth and 
numbers attending. They ranged in size from small country parishes to much larger 
ones at the centre of major towns. The affluence of the parishes also varied. Some 
of the town parishes were situated in council estates and drew most of their 
parishioners from the immediate locality. Other parishes were situated in wealthier 
areas. These tended to draw in parishioners from a wider area. 
2.3 The ministers' aqes 
There was a significant difference in age between the youngest and oldest ministers 
interviewed. The youngest was a 27-year-old Roman Catholic priest. The eldest 
was a semi-retired Anglican vicar of 75. The average age of the sample was 
approximately 40 to 45 years of age with most of the ministers spread evenly within 
an age bracket of 30 to 50 years. 
2.4 Gender 
Only one of the respondents was female. Because of this the study could not 
ascertain whether gender influenced attitudes towards maturity and adult religious 
education in the parish. The opinions of this respondent did not differ significantly 
from those of many of her male counterparts. Because of this her responses have 
been treated in the same way as all the others. A further study is required to test 
whether the predominantly male sample significantly altered the findings of this 
research. 
2.5 Affiliations within the denominations 
Before describing the individual situations of the respondents the terms used to 
describe Christian denominations needs to be studied. They can sometimes appear 
to indicate degrees of separation that are not actually present. A good example of 
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this is found in the Anglican ministers interviewed. When the data from Phase 1 was 
analysed it became apparent that one of the Anglican ministers held views very 
similar to those of the Roman Catholic ministers. At the same time another had very 
similar views to those of the Independent Evangelical ministers. These ministers 
referred to their affiliation within the Anglican Church as being to the High or Low 
Church respectively. They described these as the Catholic or Evangelical wings of 
the Anglican Church. 
The Independent Evangelical ministers selected for this research came from 
evangelical churches that had no significant connections with the other 
denominations studied. However, a number of ministers, in addition to the 
Independent Evangelicals, described themselves as evangelical. For the purposes 
of this research these individuals were classified under their original denomination 
heading (e. g. Anglican). 
3 Descriptions of Each Respondent 
The following section briefly describes each individual minister. It gives details of age 
and a guide to their overall character. Details are also provided of the size and 
situation of their parish, together with other general information. The list is intended 
to introduce the reader to the variety of situations the ministers came from as well as 
the personalities of some of the more notable characters. 
The list describes the ministers in order of denomination. Where possible it also 
indicates affiliations within a denomination. This is important when studying the 
Anglican Church where the ministers could come from different ends of the High/Low 
Church spectrum. 
3.1 Phase 1: 
1) Roman Catholic. 
Paul (age 27) ran a very large parish with the help of a fellow priest. His church was 
situated at the centre of a large and busy town and attracted a large number of 
worshippers from a wide area. Paul was ordained four years before the interview 
took place which made him the most recently ordained minister to take part in the 
research. His reactions in the interview showed that he still relied heavily on what he 
had been taught in the seminary. He showed a youthful exuberance towards his 
work and was eager to discuss maturity from the moment he was contacted. A few 
months after being interviewed he was moved to a new parish that he was to run on 
his own. 
2) Roman Catholic. 
Anthony (age 57) was a priest working in a medium sized parish on the outskirts of 
town. He had worked as a missionary for many years and had only recently returned 
to this country. For the two years that he had resided here Anthony had been 
working as a parish priest. The interview revealed that he felt slightly ill-at-ease with 
running a parish in what he perceived to be a wealthy area. He would rather 
have 
continued with his missionary work. He did not expect to be left running 
the parish 
for very much longer and approximately six months after the 
interview he was 
replaced by a younger priest. Anthony was a quiet but amiable gentleman who 
made it clear that he felt he would be a poor source of data. 
Because of this he was 
a little reluctant to discuss his views. 
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3) Roman Catholic. 
For a short time Allen (age 55) worked with Paul in running the parish described 
previously. He began working in the parish later than Paul and continued to run it 
after Paul was moved. He was self-assured and confident in his ability to run a 
successful parish. He did not appear worded if his views did not necessarily reflect 
accepted church teaching. His opinions showed a pronounced pragmatism towards 
what was best for his parishioners. 
4) Anglican (with professed Catholic/High Church leanings). 
Richard ran a small parish on the edge of a council estate. He was 42 years old and 
married with two young children. His church was growing in numbers -a situation that gave him much pleasure. He had an analytical mind and enjoyed the chance to 
explore his own thinking during the interview. Of all the respondents he enjoyed the 
interview the most. 
5) Anglican (with no professed affiliation within the church). 
Bill (age 75) was an active, semi-retired, priest living in the centre of a major town on 
the south coast. His parish employed one full time vicar and used a number of non- 
stipendary ministers of which he was one (he was the only non-stipendary Anglican 
minister interviewed). The parish was one of the largest visited. Bill was quiet and 
somewhat shy. He was the only minister to find the interview slightly upsetting. He 
revealed himself to have a deep and almost unquestioning trust of church teaching 
as he understood it. 
6) Anglican (with professed evangelical/Low Church leanings). 
Julian (age 36) was a vicar with a parish in the middle of a large university town. He 
was a warm and outgoing individual who was married with several young children. 
He was the only minister to have any involvement in education beyond his parish's 
boundaries. This was because he had formed a team with three colleagues in 
neighbouring parishes. Each member of this group took on responsibility for 
different areas of work for the four parishes. In Julian's case this involved being the 
educational co-ordinator. Whilst this meant that he was involved in education in four 
parishes he was no more qualified to do so than any of the others. Nor did he 
appear to view his role as any different to what it would have been if he was 
concerned only for his own parish. 
7) Independent Evangelical. 
Tim (age 34) was an earnest minister who worked for an evangelical church in the 
centre of a large town. His was a very large (500 member) church that had two full 
time ministers. The parish appeared popular and lively and attracted a large number 
of young Christians. Of the churches visited this one appeared to have made the 
biggest impact on the surrounding community. It strongly emphasised the need of 
its members to help in society. Amongst other activities it ran a single mothers' 
shelter and a Tradecraft shop selling products from third world countries. Of all the 
interviewees Tim relied most heavily on biblical references when setting out his 
views. 
8) Independent Evangelical (A member of the Fellowship of Independent 
Evangelical Churches). 
Eric was a young (age 28), single individual with a quick mind and a notable sense of 
humour. He worked for a small but growing church in a council estate. After 
extensive fund raising his church had just been upgraded from a set of Nissan huts 
to a properly built meeting hall. Eric was an enthusiastic minister with a strongly 
supportive set of elders. His interest in politics became obvious during the 
interviews. He was the only minister to reveal a great desire to keep up to date in a 
non-religious subject by serious and constant reading. His office exhibited an 
impressive array of books on a variety of subjects. 
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9) United Reformed Church. 
Peter (age 48) worked in a medium sized church in the suburbs or a large town. He 
was a confident and outgoing character. His children had left home and he found 
that this had given him time to become deeply immersed in the work of his denomination. Peter gave the impression of being an influential individual and other 
ministers' references to him showed him to be very well respected. He was able to 
give an insight into how his views on maturity and education may have been 
influenced by the history of his denomination. 
10) United Reformed Church. 
Roy was a quiet, unambitious minister in late middle age. He was happy to work in a 
small, quiet parish on the outskirts of town. He made it clear that he felt his parish 
was very unimportant compared to many of the others in the area. He had no 
ambition to create a parish similar to the thriving communities of these other 
churches and indicated that he did not have the experience, nor did his parish have 
the financial or personnel resources, to do so. 
11) Methodist. 
Ian was a minister in his 40's with a small parish in the suburbs of a large town. He 
was a quiet individual who was deeply concerned that his views reflected a reasoned 
and sensible view. His belief that he was a model for others in the church made him 
wish to appear orthodox with regard to his faith. 
12) Methodist. 
Dominic was a quiet but determined minister in his late 40's. He worked in a medium 
sized parish near the centre of town. His parishioners were mostly retired or elderly 
and in this respect it represented many other parishes along that part of the south 
coast. He was acutely aware that this might have influenced his descriptions of 
maturity and educational goals in the parish. The parish was described as being 
quiet. Dominic declined to have his interview taped explaining that he would find it 
intrusive and disconcerting. He did not find the interview easy and realised that he 
was having to expend considerable time trying to understand what his opinions were. 
13) Baptist. 
Philip was a Baptist minister. He was wary of any details of himself or his parish 
being published. He declined to have the interview taped. 
3.2 Phase 2: 
1) Roman Catholic. 
Tony worked in a small country parish. He was in his thirties and seemed content 
with his situation. He felt secure in his role as a minister and felt supported by the 
diocese. He appeared similar to Roy (URC 1) in character. 
2) Roman Catholic. 
Robert (aged 34) worked in a major south coast university town. He looked after an 
extremely busy parish of moderate size (200 members). The parish used to be run 
by two priests. However, the previous year his colleague had resigned and left the 
ministry which meant Robert was left to run the parish on his own. In spite of feeling 
slightly overworked he appeared to enjoy his present situation. Because of his 
workload he found it difficult to instigate new ideas though he tried to maintain as 
many of the educational groups as he could. 
3) Roman Catholic. 
Michael was an elderly priest who had been ordained for 35 years. He worked in the 
busy suburbs of a very large town. The parish he worked in was sizeable and 
required several priests. Michael was one of the quietest ministers to be 
interviewed. 
He took his time in answering the interview questions and gave carefully reasoned 
responses. The overall impression given to the interviewer was that 
he had agreed 
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to the interview because he felt that it was his duty to answer the questions of 
interested parties. He appeared to find many of the interview questions rather 
obscure. 
4) Anglican (with professed High Church leanings). 
Andrew was a friendly individual in his forties. He worked on his own in a small but 
charming country parish. His teenage children still lived with him in a sprawling 
rectory. His duties appeared light as only a small number of individuals attended his 
church. He enjoyed the interview and the challenge of defining maturity but 
appeared to be a little preoccupied at times. 
5) Anglican (no affiliation within the denomination given). 
Jack was another minister wary of being described in this research. He also 
declined to be taped. 
6) Anglican (no affiliation within the denomination given). 
George worked in a moderate sized church (190 members) covering a newly built 
estate in a country village. He was in his late middle age but this parish was his first 
incumbency. He was quietly confident in his understanding of the Christian faith. He 
was willing to answer all of the interview questions but remained sceptical of the 
researchers intentions. He remained polite but was the least welcoming of all the 
respondents. 
7) Independent Evangelical. 
John was a middle-aged minister working in a small parish (70-100 members) near 
the centre of town. He had finished his training in 1962, was married with children 
who had left home and was eager to participate in the research. 
8) Independent Evangelical. 
David was a young, single minister in his early thirties. He had recently finished 2 
years of training at Bible college. He was working for a branch of a small but growing 
independent evangelical church (120 members). Whilst enthusiastic about his work 
he had reservations about some aspects of the church. His main worry was that 
they tended towards being "unhealthily isolationist". He was happy to take part in the 
interviews and but would only discuss the weaknesses of his church if the tape 
recorder was turned off. 
9) United Reformed Church. 
Graham (age 38) was a married minister with several young children. He worked for 
a small parish (85 members) in a small coastal town. Graham's predictions for the 
future of his church were extremely optimistic and he was certain he could make it 
prosper. He had strong opinions about most of the topics mentioned in the interview 
and showed no uncertainty in his description of how to promote maturity. Of all the 
ministers Graham was least disposed to accept the validity of other Christian 
denominations. 
10) United Reformed Church. 
Brian (50) was a friendly individual in charge of a congregation with 120 members, 
most of whom were elderly. He was married and his children had left home a long 
time ago. He spent much of his spare time reading and was proud of the learning 
that he gained from this. He enjoyed the interview because it allowed him to draw 
on, and use, the knowledge that he had gained. During the interview it was revealed 
that he had many links with one of the poorer South American countries and sought 
to promote an interest in it amongst his parishioners. 
11) Methodist. 
Margaret (age not given) was the only female minister to be interviewed. She 
worked as one of several ministers in a very large parish. This was situated in the 
centre of a very large university town. She declined to be taped but was eager to 
help the research. Margaret found the interview interesting but was unsure that she 
had been of any help. 
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12) Methodist 
Chris was a middle-aged minister in a moderate sized parish. He was a particularly forceful character. The interview revealed that his reasons for taking part in the 
research were possibly less honest that most of the others. During the interview he 
put a considerable amount of pressure on the researcher to visit the parish 
concerned. Chris was very interested in the nature of the researchers own faith and 
whether he attended a church. In this he was unique. When finding the 
interviewers religious inclinations to be different from his own, his agenda revealed itself to be the promotion of his church as a suitable home for the researchers 
spiritual development. The interview provided plentiful data but proved to be 
challenging for both interviewer and interviewee. 
13) Baptist. 
James was a timid, middle-aged minister in a small country village parish. He declined to be taped and explained that a reporter had previously caused him a lot of trouble by revealing what he had thought was a confidential conversation. James 
did not appear upset by the questions or the researchers presence but his 
responses revealed him to be a nervous individual with surprisingly dogmatic views. 
3.3 The notation used to identify the ministers dudnq the followinq chapters 
Codes will be used when referring to these ministers in the subsequent data 
analysis. Each minister will be referred to by name but a code will follow to indicate 
their denomination and the phase in which they were interviewed. An example of 
this could be a reference to Paul (RC1). This indicates that Paul is a Roman 
Catholic minister who was interviewed in the first phase. The abbreviation for each 
denomination is as follows: 
" Roman Catholic (RC). 
" Anglican (A). 
" Independent Evangelical (IE). 
" United Reformed Church (URC). 
" Methodist (M). 
" Baptist (B). 
4 Analysis of Ministers' Responses to the Interviews 
4.1 The ministers' expectations and their confidence about beinq useful to the 
research 
Very few of the ministers who were contacted during this study were confident that 
they could provide useful information. Those who declined to participate often cited 
lack of knowledge on the subject as the reason. Most of the ministers who agreed to 
participate also felt that they were not 'qualified' to discuss either maturity or 
education. These individuals tended to offer the names of other ministers who 
"knew more about those subjects . Many of them agreed to participate once 
it was 
explained to them that this research sought to find out the opinions of typical parish 
ministers. Even whilst agreeing to take part they often made it clear that they felt 
they would be unable to provide much useful information. 
The ministers' belief that they would be poor sources of data appears to have 
originated from two areas of concern: 
Firstly, the interviews showed that ministers did not consider themselves to have a 
significant role in education. They were aware that the parishioners needed help to 
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learn to develop but because they had not studied education, and were not involved in what they considered to be formal education, the ministers felt that they did not have much to say on the subject. They did not relate learning in the parish to their 
construct of 'education'. These findings will be further explored in Chapter 10. 
Secondly, the ministers often appeared to believe that participating in a doctoral 
research project might mean the interviews would be intellectually demanding. This 
meant that, during the initial contact, time often had to be spent reassuring the 
ministers that this was not the case. In most instances this strategy was effective 
though some respondents were still concerned when the interviews began. Most of 
these individuals became more relaxed as the interview proceeded and they realised 
that their views were being accepted. They soon felt able to explore subjects that 
they were asked about, apparently without feeling their opinions were being harshly 
criticised by a possible 'expert'. Because of this a number of the ministers enjoyed 
the chance to explore the subjects covered in the interview. Only in two cases did 
the reluctance to talk about maturity and education continue throughout the 
interviews (Bill, Al and Anthony, RC1). 
4.2 Tapinq interviews, confidentialitv issues and the orthodoxv of ministers' 
responses 
Most of the ministers did not mind having the interviews taped. Two of those who did 
object felt that being taped would inhibit them by making them feel self-conscious. 
The rest asked for the tape recorder not to be used due to confidentiality issues. 
One respondent did not wish to be taped because of a previous incident (see notes 
on James (132) above). 
A number of ministers asked for the tape recorder to be turned off when they wanted 
to give apparently controversial or 'unorthodox' opinions. One example of this 
occurred in the interview with David (IE2). He was happy to discuss the 
shortcomings of his church only when the tape recorder was turned off. Another 
example was Brian (URC2) who did not want to be recorded when discussing 
maturity. He believed that Christians in other denominations could mature as much 
as those within his own. This did not reflect the views of many of his parishioners 
and so he felt it to be a controversial statement. 
This is significant because it revealed these ministers' willingness to discuss 
(contentious' issues with a researcher. This indicated that the data gathered were 
not being distorted or withheld in these cases. It also showed how the ministers 
were willing to treat the researcher in a different way to most of their parishioners. 
The researcher was granted 'special' access to relevant data. At the same time, 
these occurrences showed how some ministers did not wish to be seen to hold 
certain views by their parishioners. This highlighted their need to avoid appearing 
controversial. This attitude Will be studied further in the analysis of adult religious 
education in Chapter 10. However, not all the ministers who set out what they 
described as contentious opinions were uncomfortable with their parishioners 
hearing such views. 
Not all ministers offered views or opinions that were significantly different to either the 
teaching of their denomination or the general consensus of their parishioners. 
The 
value placed on theirs and other's opinions depended on 
how closely they reflected 
orthodox or commonly accepted views. 
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These observations raise questions about how much the taping of the interviews 
may have prevented ministers from revealing personal opinions when they differed 
from the accepted ones. The data from the interviews suggest that this is probably 
not a significant problem. Those ministers who were keen to promote an orthodox 
view of maturity tended to be enthusiastic in their opinions. It has been assumed 
that this indicated their belief in the views they described. 
4.3 Conflicts between the aqendas of the researcher and the interviewees 
In a couple of interviews a problem occurred when the respondent had an agenda 
that conflicted with the aims of the interview. The best example of such a situation 
was in the interview with Chris (M2). In this instance, it became clear that the 
minister's agenda had little to do with helping the researcher by discussing maturity 
or parish education. He used much of the interview time to try and explore issues 
such as the researchers religious beliefs. During the interview he revealed himself to 
be extremely concerned about the religious affiliation of the interviewer. This 
manifested itself in an intense questioning of the interviewer with regard to this topic. 
Once he had ascertained that the researcher was not a practising Christian he used 
much of the rest of the interview to set out Christianity as an answer to all of the 
problems in life that the interviewer might have. The pressure placed on the 
researcher to attend the respondent's church was considerable. 
4.4 Issues about keeping the ministers' discussion focused on the interview 
qu stions 
A commonly encountered problem was that, in stopping to think about their answers, 
the ministers could jump from topic to topic in a 'stream of consciousness'. This 
could result in a number of subjects being discussed in response to one interview 
question. The ministers often digressed when they realised that the topic of 
discussion might link up to a subject about which they felt strongly. It appears that 
they were often trying to illuminate their understanding of these subjects in the light 
of what they were discovering about their opinions on maturity. In many instances 
these diversions gave interesting data but the conversations then had to be steered 
back to the initial question. In a few cases the ministers' enthusiasm for these 
'connected' topics made it very difficult for them to focus on the interview questions 
for any length of time. 
4.5 Language in the interviews - problems with key words 
One problem in the interviews related to the wording of the initial interview questions. 
It became clear that the ministers did not always think in terms of the key words used 
in the initial interview questions. Maturity was one such term. The ministers tended 
to use other words to describe progression, such as 'faith' and 'belief. In order to 
gain useful data the interview questions often had to be repeated again using these 
more familiar terms -A description of the respondents' use of 
the terms faith, belief 
and trust is given in the Chapter 9, Section 4. 
Another problem may have been the apparently abstract nature of some questions. 
It has already been mentioned that the ministers could have felt that they were under 
pressure to give 'academic' answers to the questions. Because of this 
the interview 
questions were altered in order to ground them in the ministers' everyday 
experiences. One example of this involved the most problematic question: 
"What does the word maturity mean to you? ". 
141 Chapter 8 
This was modified to become: 
"Can you think of members of your church, family or friends who you feel 
are mature and can you describe what makes these people mature in 
you opinion? ". 
The ministers found it significantly easier to respond to such a question. 
In spite of such changes meaningful data were often still hard to obtain. The inability 
to relate an apparently straightforward question to everyday experience is a 
phenomenon found in other studies as well (McGiveny, quoted in Jarvis, 1992). 
However, in this particular research the reasons for the difficulty in gaining the data 
seemed to be mostly attributable to the tacit nature of the constructs being 
addressed in the interview questions. 
4.6 Ministers' aftitudes after beinq interviewed 
In most cases the ministers gave the impression that the interviews had been less 
demanding than they expected. The ministers were often surprised at how quickly 
the time had gone. Only a few explicitly stated that they had enjoyed the interview 
but a number of others appeared to have enjoyed the opportunity to discuss a topic 
at some depth. Richard (Al) explained that the interview had been pleasant 
because he did not often get the opportunity or time to explore topics in such a way. 
Given the busy schedule of many of the other ministers this would appear to be a 
problem for others as well. Richard considered the interview a learning experience. 
Of the remaining ministers only Bill (Al) appeared to have found the interview an 
unsettling experience. The rest gave an impression that it was part of their parish 
duty to help. These individuals gave no indication whether the interview had been 
beneficial to them. Instead it was often apparent that agreeing to be interviewed was 
part of their role as an evangelist or spokesperson for their church. 
5 Conclusion 
The discussion in this chapter has introduced the setting in which the interviews took 
place and has given a brief description of the ministers encountered. The chapter 
also discussed issues about the participation rate and the issues involved in 
persuading the respondents to take part in this research. 
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CHAPTER 9 
The Ministers' Constructs of Maturation. 
I Introduction 
This chapter is the first of two that analyse the data gained from the interviews. The 
following discussion concentrates on examining the respondents' understandings of 
maturation. It compares these views with the theories set out in earlier chapters and 
explores the implications that arise from this. It also explores the problems that were 
encountered in trying to access the ministers' perceptions of maturation, as well as 
the possible effects of the respondents' maturity on their views. 
2 Problems Encountered in Accessinq and Describinq the Ministers' 
Constructs of Maturation 
The discussion will start by analysing the problems encountered in eliciting 
meaningful data from the respondents. These problems sometimes proved to be 
significant barriers to gaining a coherent picture of the ministers' constructs of 
maturation. Therefore, in discussing these issues the reader is made aware of some 
of the limitations of the data set out in Parts 3 to 5 of this chapter. 
Sections 4.1 to 4.6 of the previous chapter have already described some of the 
factors that limited both the quality and amount of data collected from the interviews. 
These were general problems that could affect almost any semi-structured 
interviews. However, during the interviewing process it quickly became apparent 
that the attempt to discuss the topic of maturation was itself creating problems for the 
gathering of meaningful data. 
Exploring the respondents' constructs of maturity was not straightforward for a 
number of reasons. These can be split into three areas for discussion. 
i) Issues about the assumption that maturation can be described. 
ii) Issues about the maturity of the respondents. 
iii) Issues about the depth of critical reflection used by the ministers in their 
descriptions of maturation. 
2.1 The validftv of expecting ministers to be able to descdbe maturation 
The discussion in Chapters 2 to 5 indicated that human development is not always 
an easy topic to explore. It was shown that, for a number of reasons, defining 
maturation has proved difficult for many of the authors mentioned. For instance, 
those theorists who argued for humanistic approaches to studying human 
development understood the large number of human characteristics that could be 
involved. Alternatively, authors such as Fowler pointed out that a comprehensive 
description of maturation would need to incorporate descriptions of some of the more 
ineffable elements of human development. This is especially true 
for Christian 
authors who have to deal with issues of Christian 
faith and the religious language 
that this entails. If these theorists have found it difficult to define religious maturation 
then it should not be surprising that the respondents who participated 
in this 
research should also encounter problems. 
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Unfortunately, the initial research plan underestimated the degree to which 
interpreting the respondents' use of religious language could affect the quality of the 
data collected. Within three or four interviews it became apparent that the ministers 
could use complex religious concepts in their attempts to descdbe human 
development. These were often intimately connected with realms of apprehension 
that Chdstian authors have described as ineffable or mystical (e. g. Otto, 1958; 
Schleiermacher, 1958; Strunk, 1965). The respondents' frequent usage of terms 
such as 'faith' and 'trust' (descdbed in Sections 4 to 4.3.5) showed how important 
they believed it to be to describe maturation in terms of relating to God and being 
influenced by Him. Both of these topics proved difficult to understand from the 
ministers' responses. It became clear that the ministers could find it difficult to 
articulate their deeply felt impressions of such interaction with God. However, it is 
interesting to note that this did not cause the respondents to describe aspects of 
maturation in terms of being a 'mystery'. 
The effect of religious language on the quality of collected data may have been 
overlooked during the initial planning of this research because of the nature of the 
religious discourses on maturation that had been previously studied. Most of these 
explored psychological theory and therefore often adopted much of the language 
used in such discourses. In this way the researcher may have overlooked the fact 
that other religious individuals might not wish to use such a 'scientific' discourse 
when describing maturation. Interestingly, some words that the ministers were 
expected to use, such as 'holiness', were not often found in their responses - yet 
these terms can be found in many Christian texts on faith and maturation. 
Another problem that was encountered was the fact that, unlike the authors involved 
in discourses about maturity and education, the respondents did not necessarily feel 
that a coherent and clearly articulated understanding of maturation was important. It 
was commonly felt that the critical reflection involved in such an enterprise was not a 
particularly valuable characteristic. It was very rarely considered important to 
maturation. This subject is explored further in later sections where it is shown that 
factors such as the ministers' belief in divine guidance could often mean that critical 
reflection on the topics of Christian faith and human development were not valued. 
2.2 The possible effects of the ministers' matudty on their ability to descdbe 
maturation 
Another factor that may have affected the quality of the data relates to the maturity of 
the interviewees. It was clear from the literature mentioned in previous chapters that 
a respondent's own level of maturity would affect his or her perceptions of human 
development. Fowler (1981) clearly stated that most of the people he studied 
exhibited Stage 3 faith. It does not appear unreasonable to expect to encounter a 
similar situation in this country. Nor does it seem likely that the average level of the 
interviewed ministers' maturity would be significantly different from other Christians. 
Because of this it could be predicted that a large proportion of the ministers in the 
interview samples would exhibit Stage 3 faithing. This could mean that many of the 
ministers' opinions about maturation would probably be largely tacit. 
When asking 
someone to give a detailed description of such a tacit construct 
there is no 
guarantee that it will be coherent or have been explored 
in any critically reflective 
way. 
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Unfortunately, in attempting to study ministers' opinions about maturation the 
researcher may have overlooked the degree to which this could affect the viability of 
the whole study. The following sections detail many of the situations that made it 
difficult to fully determine the respondents' views due to their tacit understandings of 
maturation. However, an exploration of the degree to which this is due to their 
maturity will be left until the end of this chapter. By that point, their descriptions of 
maturation will have been set out and the way in which these may reflect different 
forms of faithing can be explored more fully. 
2.3 Issues about the depth of critical reflection used by the ministers in their 
descdptions of matudtv 
Whether or not the ministers' level of faith development had affected their ability to 
describe maturation, the interviews provided plenty of evidence that only a limited 
amount of critical reflection had been brought to bear on their understandings of it. 
2.3.1 The descriptions of maturation as first impressions 
It was clear from the interviews that none of the ministers had previously spent much 
time exploring the topics of maturity and maturation. A number of them openly 
admitted that they had not been required to consider these subjects to any great 
degree. Others did not remember discussing the topics since undertaking their 
ministerial training. 
It also became clear that the respondents were rarely challenged to explore any 
topic as deeply as they were in the interviews. They frequently indicated that the 
researchers questions were more challenging than those presented to them by 
parishioners or others they usually encountered during their day to day work. They 
also indicated that their lives were often very busy and it became clear that they did 
not often have time to deeply reflect on subjects. Their descriptions of their duties as 
ministers indicated that their time was usually taken up with the myriad of practical 
matters that had to be dealt with if the parish was to run smoothly. The problems of 
organising time in which to study a topic was also made clear by the many 
interruptions that occurred during the interviews and the initial problems of finding 
times when they could be interviewed. However, only Richard (Al) indicated that he 
found the interview a valuable experience because of the opportunity that it gave him 
to take time to consider some of his views about maturation. 
As a result of all these factors the ministers' descriptions of maturation were often 
their "first impressions". They frequently made comments such as I think what I 
mean is... " (Paul, RC1) and I suppose... " (Allen, RC1). Such comments can be 
seen to indicate the tentative nature of many of their descriptions. The interviews 
came to involve a large amount of time with the ministers 'thinking out loud' in their 
attempts to answer the questions. 
2.3.2 Contradictory statements and the imDact of askina question about previousl 
unexDLored toics 
The fact that the ministers' descriptions of maturation were usually their first 
impressions of the subject may explain why they often made apparently 
contradictory statements. One example of this situation was 
found when a minister 
described maturation as being both entirely dependent on a religious faith and also 
being possible for non-religious individuals. The respondents 
did not indicate that 
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such contradictions were integral paradoxes that had to be addressed in any attempt to describe maturity. Because of this it was assumed that the contradictions were likely to be due to a lack of critical reflection. 
In some instances there was evidence that the presence of these contradictions was due to the respondents re-evaluating their descriptions of maturity as the interview 
progressed. One minister initially stated that maturity depended on only one human 
characteristic but, after further exploration of the topic, later described four others as 
also being involved. This has implications for the quality of the data collected because it was often impossible to tell when such re-evaluations were occurring. Without knowledge of this it was impossible for the researcher to know when a 
comment about maturation had been superseded by a later one that was based on 
a more carefully reasoned argument. 
It is also possible that the ministers' lack of previous engagement with the topic of 
maturation meant that their attempts to describe it were hindered by the vocabulary 
they chose. It was shown in Chapter 2 that the key words used in debates about 
human development can have multiple meanings and this was confirmed in the 
interviews. At the same time, the respondents' favoured terms, such as 'faith' and 
'belief, could also have several meanings. Their tendency to use these words to 
refer to more than one thing sometimes prevented the researcher from gaining a 
clear understanding of their opinions. 
It also appeared problematic for the respondents. Some of the interview data 
suggested that ministers realised that they had to begin to use these terms more 
critically as the discussion progressed. It appeared that these respondents were 
beginning to identify the problems involved with using certain terms and therefore 
took more care in how they were used. However, this happened in a minority of the 
interviews. Most of the ministers appeared to remain content to use the same terms 
to mean several things. 
2.3.3 The lack of reflection behind some confidentiv esDoused descriDtions of 
matu 
A few of the ministers answered the interview questions about the nature of maturity 
in a very confident manner. The researchers first impression was that these 
respondents had previously explored the topic. They often responded quickly to the 
initial questions and rarely used comments such as those mentioned in Section 2.3.1 
that indicated a lack of certainty. However, under repeated questioning, these 
respondents were not always able to explain what they had meant by their initial 
answers. 
A good example of this was found in the interview with Tim (IE1). When asked to 
describe maturity his answers involved numerous biblical references and quotations. 
He offered these with great confidence as the reasons for his views. However, the 
meanings of many of the quotes were not immediately clear. In order to understand 
his views he was therefore asked to explain what he meant in his own terms. At 
these points the respondent often had difficulty in doing so. This situation was found 
to occur in the interviews with other evangelical ministers as well. It was due to this 
that the interviews with these respondents often provided the least amount of data 
with regard to opinions about maturation. In this regard, the researcher appeared to 
be in a similar situation to that of Cupitt when he attempted a discussion with a 
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Muslim (See Chapter 6, Section 4.1.2). The respondents appeared to be either 
unwilling or unable to support their views by using any source of evidence other than 
the Bible for their arguments. 
Of course, the fact that these evangelical ministers could not describe how they 
viewed maturation without quoting biblical passages does not necessarily mean that 
they were showing a lack of critical reflection on the subject. It is conceivable that 
some of their understandings involved concepts that could not be translated into less 
religious terms. Moran (1983) suggests that the language used in the Bible is richly 
metaphorical for this reason. Quoting scripture may therefore have been the most 
suitable way for the ministers to express certain of their deeply felt understandings. 
However, it was noticeable that other ministers, such as the Roman Catholics and 
Anglicans, did not require such biblical language to explain their views. Most of 
these had far less trouble translating religious concepts into more secular language 
for the purposes of the interview. 
2.3.4 Resistance to probing questions about maturation 
Because of the factors described above it was necessary to use many additional 
questions in order to gain a deeper understanding of both the ministers' visions of 
maturation and the key terms such as belief and trust which they used to explain it. 
However, these additional questions did not always succeed in eliciting further data. 
Whilst some of the respondents were content to continue exploring and clarifying 
their views until asked another question, others were not. There was often a level of 
reflection beyond which the respondents did not wish to go. The point at which this 
occurred varied from individual to individual, but once this point was reached one of 
two outcomes would generally occur. 
Firstly, the ministers were occasionally forced to admit that they were not sure why 
they held certain views. The best example of this situation was found in the interview 
with Bill (Al). In this particular instance the minister's acknowledgement that he did 
not know the reason for some his opinions was accompanied by an obvious feeling 
of discomfort. 
Secondly, and more frequently, the ministers, either consciously or subconsciously, 
resisted a deeper analysis of their opinions. They sometimes did this by simply 
repeating their previous answers when asked to further clarify these responses. 
Occasionally the ministers started asking the interviewer questions and sought to 
move the discussion on to a different subject. It is possible that the ministers found 
the interviewers questions too intrusive. However, the ministers did not seem 
offended, and remained happy to continue the discussion, albeit on a new topic. 
Neither did they appear to notice that they were not actually clarifying the topic under 
scrutiny. 
At this point in the discussion it is worth noting that, with the possible exceptions of 
Richard (Al), the ministers all appeared content with their understandings of 
maturation. They did not give any indication that the interviews 
had revealed any 
significant reasons why they might need to re-evaluate their opinions, or 
to engage 
more c6tically with the topics discussed. 
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Because of the factors described in Sections 2.1 - 2.3.4 it is clear that, whether due to the subject matter, the ministers' faith stage, their lack of previous exploration of the topic or the lack of time in the interviews, problems arose with regard to gaining meaningful data during the interviews. 
,3 
The Interview Data - General Areas of Agreement About Maturi 
In spite of the problems mentioned above enough data were collected to reveal the basis of the ministers' understandings of maturation. The ministers' descriptions of 
maturity showed that there were several points on which they all agreed: 
Firstly, the ministers clearly stated that maturation was desirable. It was described 
as a form of development that was pleasing to God. There was evidence that the 
ministers shared Fowler's view that He had designed humanity in such a way that individuals could, if they chose, move towards (or be led) to higher levels of maturity. However, the ministers had different opinions about how much maturation could 
occur without having a Christian faith (Section 5.2.2) and whether everyone could 
reach the same levels of maturation (Section 5.1). 
Secondly, there was agreement amongst the ministers that maturation is not 
guaranteed. They believed it was possible that some individuals could remain 
relatively immature for the whole of their lives, whilst others could exhibit high levels 
of maturity early on their early adulthood. Because of this the ministers believed that 
their congregations contained individuals from a wide spectrum of ages who could 
be designated as being relatively mature. 
Lastly, the ministers believed that it was impossible to reach the highest levels of 
maturity without having a religious - or in most interviews, a Christian - faith. It was 
assumed that such a faith allowed a true understanding of the role of humanity in 
creation and underpinned a mature way of thinking (See Section 4.3.3). The 
ministers' arguments for this involved several different descriptions of how humans 
come to form a fundamental theology (described in Chapter 5, Section 5.1) and 
commit themselves to it. This proved to be an important topic for study as it 
revealed some of the most important value judgements that the respondents made 
about maturity. The following section explores these further. 
4 Faith, Belief and Trust - The key concepts used to describe maturi 
The following is a description of the ministers' visions of how humans come to form a 
fundamental theology and to commit themselves to it. It does this by defining three 
concepts - faith, belief and trust - and describing the interaction between them. 
It is important to note that the following discussion does not necessadly use the 
terms faith, belief and trust in the same way as they were used in the interviews. 
Most ministers used these terms in the interviews because they favoured such 
theological orfaith'terms. However, this did not mean that they were used in similar 
ways. The language with which the ministers descdbed matudty was highly 
individualistic and although denominational influences were also apparent they did 
not create any conformity of language use. Because of this the following use or 
these words should not necessadly be considered to reflect the ministers' own usage 
of them. 
148 Chapter 9 
1 Christian faith 
The ministers' definitions of maturity were based around an understanding that 
maturity ultimately depended on having a religious faith. Some ministers felt that 
non-Christians could mature but it became clear that they believed that the fullest 
maturity was ultimately bound up with having a Christian faith. It was understood 
that the Christian churches were the only true vehicle through which God's message 
was made known to humanity. Apart from Anthony (RC1), none of the respondents 
accepted that other religious traditions could allow a believer to fully apprehend the 
will of God. In consequence, the respondents felt that converting to another world 
religion could not be considered maturation - and it was made clear that to embrace 
even some of the tenets of another world religion was to no longer be a Christian. 
Whilst Christians were described as having a fundamental right to leave the Christian 
faith it was considered a cause of great sadness when they chose to do so. 
Anthony (RC1) was the only minister to begin to accept the validity of other religious 
traditions. This appeared to be due to his many years of work as a missionary. In 
his interview he described documents issued after the Vatican 11 council as a great 
move forward for the church because they emphasised the need to respect other 
religious traditions. He highly valued any Church teachings that he interpreted as 
accepting the possibility of salvation for non-Christian believers. Even so, he also 
felt that Christianity was the most suitable religion for humanity. He described how 
followers of other faiths were granted entrance to heaven through the generosity of a 
Christian God. 
Because the respondents viewed the Christian tradition as the main vehicle through 
which God was made known to humanity they preferred to discuss maturation in 
terms of the development of a Christian faith. Faith was thought to be the essential 
starting point for Christian development The interviews showed that the ministers 
usually considered faith to be composed of two elements - belief and trust. 
4.2 Belief and Trust 
The fact that the ministers described belief and trust as components of Christian faith 
is not surprising. These concepts have been discussed for many years and have 
been the focus of many discourses on the nature of Christian faith. However, it was 
noticeable that, apart from Peter (URC1), none of the ministers gave any indication 
that their views had been shaped by the writings of any particular authors. Instead, 
the impression was given that these concepts were often largely personal 
interpretations. 
The importance of belief in defining maturity was stressed in all the interviews. Most 
of the ministers described belief as the knowledge of God's nature - and any related 
axioms - which made someone a 
Christian. It described what a Christian believed to 
be true and incontrovertible. It therefore consisted of a set of facts that functioned as 
a Christian fundamental theology (Chapter 5). 
Trust was generally seen as the conviction that a Christian's belief was correct. 
Paul 
(RCII) explained that parishioners "need a kind of trust in what they 
believe in". Bill 
(Al) described trust as the required "leap in the dark". Richard (Al) saw this leap as 
being necessary because Christian faith is about "belief 
in things unseen". He 
argued that only by trusting in God can an individual 
know Him and be helped to 
mature. 
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Eric (IE1) gave a slightly different definition: 
"My definition of faith would be a conscious trust in the work, power and 
person of God. In other words it is not merely a belief in God, because a 
lot of people have a belief in God in terms of his existence, but an actual 
conscious trust in who God is and specifically, with regards to Christianity, 
what we believe he did for us in the life, death and resurrection of Jesus". 
Here, the respondent pointed out that people can profess a Christian belief without 
acting on it in any way. In such cases he believed that their actions in the world 
would be little different to those of non-believers. He therefore saw trust as the way 
in which someone begins to exhibit a Christian lifestyle. The concept of trust was 
emphasised most strongly in the interviews with the evangelical ministers. 
4.3 The role of co-witive abilitv in maturation 
The ministers' understanding of belief in terms of a basic knowledge that had to be 
'trusted' led to questions about the role of reasoning in maturation. The interviews 
provided a lot of information about this because the respondents were themselves 
motivated to discuss the subject. Most of them mentioned some form of intellectual 
ability in order to try and define maturity. However, this was often to indicate how 
little relevance it had. Those who did view some aspect of it as part of maturation 
were careful to differentiate between three different forms of cognition. The following 
discussion explores these forms and, where applicable, their relationship to Christian 
faith, belief and trust. 
4.3.1 Cognitive ability as the storage of knowiedge 
The interviews showed that the respondents could be seen to describe three 
different aspects of cognitive ability. Two of these were forms of reasoning and the 
other was the collection and storage of knowledge. The respondents made it clear 
that they did not consider this last form of cognitive ability to be important in terms of 
maturation. Whilst the evangelical ministers often thought it useful for their 
parishioners to have a broad knowledge of scripture, others such as the Roman 
Catholic ministers did not. None of them believed it was relevant for parishioners to 
have a detailed or wide-ranging knowledge of any aspects of Church doctrine, 
theology, church history or other similar subject. Such knowledge was thought to 
only be useful for the ministers themselves due to their role as leaders. 
However, the interviews revealed that the ministers did not reject all knowledge per 
se. Their comments made it clear that maturation did depend on a retaining a small 
amount of knowledge. This was the fundamental theology upon which their Christian 
faith depended. They appeared to view such a theology as a relatively simple 
collection of facts that anyone could understand and they often described the 
important elements of the Christian fundamental theology in a couple of sentences. 
Due to the relative simplicity of the fundamental theology the possession of a large 
knowledge of theology, or any other subject, was considered irrelevant in terms of 
defining maturation. They did not believe that such additional knowledge would 
affect the basic Christian faith that was important for reaching 
high levels of maturity. 
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4.3.2 Cognitive ability as intellectualism 
Of the two forms of reasoning that the ministers recognised, they considered only 
one to be of relevance to the process of maturation. They rejected the other one, 
describing it as a reason for the 'immaturity' of modern society. It was thought to 
involve only empirical and logical analyses, an approach they believed to enshrine 
the values of an atheistic worldview. The ministers often described this as 
'intellectual' thinking and so, for the purposes of this debate, it will be named 
intellectuafism. This form of cognition was portrayed as the only form of reasoning 
available to non-religious individuals. 
The interview with Julian (Al) revealed his reasons for rejecting intellectualism as a 
legitimate tool to explore God or the nature of Christian faith. When asked if 
psychological theories might be important in understanding religious faith he replied: 
"I wouldn't want to jettison them, I'd want to take them on board but I'd 
want to be cautious as I want to be cautious of any scientific enquiry and 
to realise that any branch of science is necessarily... what's the word I 
want?... temporary in a sense, as things move on. I mean the classical 
example is, several hundred years ago, people believed passionately - 
knew - that the world was flat and it has since been proved not to be. 
And any branch of science suffers from that contingency -I suppose the 
word is temporary, isn't it? There is always a chance it will be proved 
wrong". 
Interviewer: "So the belief standpoint would be the central place where 
you look at psychology from, rather than the other way around? " 
Julian: "Yes, that's right, because my belief is that God is the same. God 
is reliable, is the only one who is reliable in all this... and, you know, I think 
that is an important thing to say from my point of view, because if you 
don't say that you Ire jettisoning part of what belief and trust is about". 
The ministers appeared Kantian in their understanding of the role of intellectualism in 
maturation. They argued that science and logic were powerless to bring about a 
personal relationship with God. Intellectualism was therefore considered irrelevant to 
maturation because it was unable to create or explicate faith. It was thought to deny 
the trust that was essential for Christian faith. It was perceived as a form of critical 
reflection that questioned all assumptions and value judgements made, whether 
religious or not. It was therefore not thought to apprehend the need for 
Christian 
faith. 
4.3.3 Cognitive ability as wisdom 
It is clear from the previous quote that Julian believed 
intellectualism to 
misapprehend the nature of reality. This was also the view of 
the other respondents. 
They described another form of reasoning that avoided this criticism. 
This form of 
reflection was not described as using logic or being 
logical, but it was thought to be 
coherent and internally consistent. The evangelical minister 
Eric (IE1) called it 
wisdom or "righteousness of knowledge 
When asked to describe wisdom he 
replied: 
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"The Bible makes a distinction between merely being intelligent and being wise. There are very many people who are intelligent who I would say are very unwise in what they believe and in the way they live. And, inherently, 
wisdom is linked with faith in God and seeing God at work in the world... Not merely being intelligent in being informed about things but discerning 
and understanding what's happening in either an individual's life or in the world or whatever'. 
Interviewer "in the context of God working in the world? " 
Eric: "Yes, yes. That is a specifically Christian interpretation. I'm not thinking of the dictionary description of ... (pauses). It's a specifically Christian way of thinking. In one of the letters in the Bible - First Corinthians - the apostle Paul makes this distinction between the 
intellectuals of the pagan culture, the philosophers - which he calls foolishness - and then what he calls the wisdom of God which is the way in which God was working which a lot of people had missed despite the 
great, undoubtedly the great, prowess of the philosophers". 
This quote demonstrates the widely held view that the problems of intellectualism are 
overcome by basing reasoning on a Christian worldview. Like many of the Christian 
authors mentioned in Chapter 6, the ministers assumed that only when Christian 
faith has lain the correct foundations for reasoning can there be scope for a truly 
mature understanding of reality. This led Peter (URC1) to comment: 
I think I believe in Augustine when he says that reason begins where 
faith ends, whereas most people put it the other way, where, you know, 
faith begins where reason ends. I mean, I think that's rubbish... you 
make your act of faith and that is what illuminates your reasoning. You 
don't come to faith logically, you develop from faith to the rational view". 
Such an attitude reveals the way that wisdom can, like intellectualism, lead to a 
critical reflection on assumptions made about many aspects of our interpretation of 
reality. However, it is not seen as being able to question the fundamental theology 
that informs it. 
4.3.4 The role of intuition and divine quidance in Christian faith 
The ministers also appeared to differentiate between intellectualism and wisdom with 
regard to the role of intuition. Intellectualism was perceived to be a form of cognition 
that involved the use of logic alone. It was assumed to be based on the need to 
require objective evidence for every decision made. However, as was noted above, 
the ministers did not describe wisdom as necessarily using logic or being logical and 
yet they still believed it to be able to create a coherent and internally consistent 
understanding of the world. This was possible because the ministers sometimes 
indicated that wisdom is intuitively guided by a Christian's faith. The result of this 
was that wisdom was often described as an unconscious form of reasoning. It was 
thought to allow a Christian to intuitively understand the nature of many, if not all, 
situations. 
The intuitive nature of the reasoning involved in wisdom was indicated in two ways. 
Firstly, the interviewed ministers often described the reasoning involved in wisdom 
as being based on 'feelings'. They indicated that a Christian could not necessarily 
be expected to explain why he or she has a particular view or conviction. It was 
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assumed that those using intellectualism would seek to defend their reasoning by 
setting out a logical progression of thought. However, they believed that a Christian 
using wisdom was not necessarily seen to need to do this. Instead, the ministers 
indicated Christians could quite legitimately be expected to feel when something was 
correct. They believed that this felt response would still lead to a coherent and 
internally consistent view of the world - even if the Christian themselves might not be 
able to understand the 'logic' of it. This provided yet another reason why the 
ministers may not have spent much time considering the subject of maturation 
(Section 2.3). 
Secondly, wisdom could also be described as being actively influenced by God. He 
was seen as providing a form of guidance that acted 'behind the scenes. This was 
usually described in terms of the action of the Holy Spirit, and was one of few times 
when ministers discussed this aspect of the trinity. The result of this view was that 
maturation was sometimes described as involving a degree of passivity, whereby 
Christians opened themselves up to God and relied, tacitly, on Him to guide their 
thoughts. This divine guidance of thought appeared to be another reason why they 
did not feel it necessary for Christians to be concerned if they could not consciously 
explain the reason for their religious faith or for their commitment to some views and 
not others. 
It is important to note that ministers did not necessadly assume that wisdom could 
furnish all the answers to questions asked by a Chdstian. Later discussion will 
indicate that some ministers thought the issues about Church organisation were 
open to interpretation and not divinely ordained. In such cases, cdtical reflection was 
assumed to be required as intuitive guidance would not necessadly be present. 
It proved difficult to elicit meaningful data on these views and the researcher was 
therefore unable to explore the topic further. 
4.4 Interpretinq the ministers' descdptions Of belief, trust, and wisdom in terms of 
histodcal descdptions of Chdstian faith 
The above definitions of belief, trust and wisdom can prove to be problematic. For 
instance, given the ministers' descriptions of these concepts it is not always possible 
to see how a Christian faith comes about. According to the ministers, non-religious 
individuals are dependent upon using logic yet this form of reasoning was not 
considered to be able to bring about faith. This problem was not mentioned by the 
respondents, but by studying historical descriptions of Christian faith it is possible to 
suggest a solution to this situation. 
Some of the respondents described Christian faith as being a gift from God. This 
was not often mentioned in the interviews but it is an argument that is commonly 
found in theological discourses on the nature of Christian faith. The origins of this 
idea have been traced back to the works of St. Augustine (354-430). His opinions 
have proved to be highly influential in most of the subsequent discourses on faith. It 
would not, therefore, appear unusual for elements of an Augustinian view to underlie 
the interviewed ministers responses. 
Studying Augustine, s arguments about the topic of faith solves the problem of 
understanding how people can become Christians without 
having the ability to 
reason in a form that will reveal the truth of Christians faith claims. 
This is because 
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he understood Christian faith to be based upon an a ptioti 'grace' or innate 
disposition towards religious faith within the soul of each individual. This view is 
called 'illuminist' because this grace is seen as a source of illumination for human 
reasoning. Groome argues that illumination does not 'violate' the freedom of the 
individual but "disposes the will to assent to the truth of what is presented to the 
intellect" (1980, p. 58). In light of this argument it may be the case that the 
interviewed ministers viewed non-religious individuals as those who are led to ignore 
the urgings of grace and instead rely on intellectualism -a 'secular' form of logic. 
In fact, Augustine's theory upholds the ministers' claims that intellectualism and 
wisdom are separate and incompatible. As Peter (URC1) indicated above, 
Augustine's work is known for his assertion that one does not seek to understand in 
order to believe, but to believe in order to understand (Portalie, 1975). This is taken 
to mean that reasoning alone cannot bring about a true understanding of reality. 
However, once the grace imparted to each individual has been allowed to illuminate 
the way for a Christian to gain faith, that individual is assumed to have a 'true' and 
accurate form of reasoning. 
Augustine's illuminist theory also provides a possible reason for the respondents' 
descriptions of trust. It is possible to see trust as that grace which is imparted to 
someone and which disposes him or her to move towards a religious faith. 
However, whilst the use of Augustine's theory may illuminate the ministers' 
understandings of concepts such as trust and belief it does not mean that such 
understandings are necessarily held by the interviewed ministers. With the 
exceptions of Peter (URCII), none of the respondents mentioned reading texts such 
as these at any point in their careers. Neither did they provide such a 
comprehensive description of the relationship between belief, trust and wisdom. 
At the same time, the data from the interviews revealed that the ministers often 
preferred not describe the origins of faith in terms of God imparting an inclination for 
the Christian to search for God. Instead, whilst describing conversion in terms of 
revealed truth (e. g. Paul, RC1), they tended to infer that it was an actual meeting 
with God which created faith. Rather than God promoting an urge to seek Him, the 
respondents instead described God as revealing himself to people more directly. 
The impression was given that, just as one cannot overlook someone who has 
made us aware of them on the street, we cannot ignore God when he chooses to 
communicate with us. Once someone is aware of God it was considered obvious he 
or she must believe that He exists and therefore will have gained a Christian faith. 
These revelatory experiences were not depicted in terms of experiencing apparitions 
of holy beings but instead in internal experiences which, never-the-less, left no doubt 
about the existence of God. 
Unfortunately, this view led to a question about the role of trust in the Christian faith. 
If someone has undergone such a revelatory experience it is unclear why 
they 
should have to 'trust' in God's existence. None of the ministers mentioned a meeting 
with God through prayer or revelation to be ineffable or mystical. 
However, it would 
appear that such a meeting does lack the obvious characteristic of other meetings - 
the physical presence of the other person. For this reason 
it is possible that some of 
the ministers, when discussing trust as a required commitment 
to an unseen God, 
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meant that they had to trust in a relationship that was empirically impossible to 
demonstrate. Thus a line may have been drawn between conviction due to a 
divinely created disposition to accept, and knowing in a form that is demonstrable to 
others who may not be religious. 
4.5 General comments about the ministers' descdptions of belief, trust and wisdom 
The results of analysing the ministers' constructs of belief, trust and wisdom are 
revealing but also inconclusive. Maturation is shown to involve a belief and a trust, 
and the imparting of an intuitive form of reasoning that is based upon these. 
Unfortunately, the problems involved in interpreting the ministers' views on these 
subjects make a full understanding of these difficult. Whether these concepts went 
beyond the respondents' ability to describe them, or whether they could not describe 
them due to a lack of critical reflection of the subject, the problems in interpreting 
descriptions of the nature of Christian faith were not generally noted by the ministers 
themselves. They did not draw attention to them. Instead, they appeared content 
with their understandings. 
In retrospect, the problems involved in interpreting the ministers' views on this 
subject were not fully anticipated. A fuller exploration of definitions of Christian faith 
during the initial planning and literature review could therefore have been beneficial. 
Even so, a full analysis of the ministers' views of Christian faith could quite easily 
become a study of its own. Given the necessity of studying the ministers' views of 
maturation and education the interviews in this research could not study the subject 
in too much detail. 
5 Constructs of Maturitv and the Differences of Opinion 
Most of the data gained about the ministers' visions of maturation indicated that 
some significant differences of opinion could exist. The following discussion explores 
these and sets out a vocabulary with which to understand them. 
5.1 The two most siqnificantly contrastinq views between respondents 
The two most contrasting understandings of maturity were to be held by two Roman 
Catholic and two Independent Evangelical ministers. The differences of opinion 
between them are summarised in Figure 5 under the headings Paradigm 1 and 
Paradigm 2. Paradigm 1 describes the views of the Roman Catholic ministers 
Anthony (RC1) and Allen (RC1). Paradigm 2 describes the views of the 
Independent Evangelical ministers Tim (IE1) and Eric (IE1). 
It is possible that these 'paradigms' may represent denominational characteristics 
with regard to constructs of maturity. However, this research cannot prove whether 
this is true or not. This is for two reasons. Firstly, although both phases of the 
research revealed similarities between the responses of these respondents and 
other Roman Catholic and Independent Evangelical ministers, enough variations of 
opinion existed to make it impossible to clearly delineate 
between ministers' 
responses in terms of denomination. Secondly, the sample composition meant 
that 
there were too few ministers from these denominations 
(6 Roman Catholics and 4 
Independent Evangelicals) for denominational differences to be proved. 
Because of 
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these factors the following descriptions of the respondents' views are intended to be 
understood as attributes of any particular denomination. A more detailed analysis of the relationship of denomination with the constructs of maturity would be a useful follow up to the research reported in this thesis. 
Figure 5: 
Two Contrasting Views About Maturi 
Paradim I Paradim 2 
i) Maturation occurs over a lifetime. Conversion is the key point of Periods of maturation occur regularly maturation in a person's life. It is the 
during the life cycle due to significant rite of passage. All other changes are life experiences such as being secondary and of far less importance. 
confirmed, getting married, raising 
children, coping with bereavement 
etc. Most of these experiences are 
celebrated in the Church due to its 
sacramental theology and are all 
considered important rites of passage. 
ii) Many aspects of maturity are not Maturity is defined as faith in God. 
dependent on Christian belief. Only conversion to Christianity allows 
Maturity is connected with different full maturity. Faith is a gift from God so 
life experiences and situations (e. g. each person reaches maturity when 
marriage or bereavement). These they freely choose to be admitted to full 
offer chances for maturation in their membership of the church. 
own right. Periods of non-attendance 
at church can even be part of 
maturation if it involves the 
exploration of independence. 
iii) Self-reliance is an important part of Maturity is reliance on God. Self- 
maturity. The motivation of the laity to reliance is only of partial use. 
take a greater responsibility in Reliance on the minister is encouraged 
running parish groups creates this as he or she is considered especially 
and counters an over-reliance on the fit to preach and teach. 
minister. 
iv) Intellectual development is useful to Intellectual development is of minimal 
maturation to clarify church teaching. use in maturation. God is the ultimate 
guide so intellectual understanding is 
not required. One must simply trust in 
the Church teaching or be tacitly 
guided by God. 
V) Doubt about many things such as Doubt about subjects such as church 
church doctrine accepted as natural doctrine not easily accepted as an 
and useful to maturation aspect of maturity. 
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5.2 A more detailed studv of the differences of opinion in the descdptions of 
maturation 
The differences of opinions depicted in figure 2 are not the only ones revealed in the 
interviews. Others also existed. Overall, the most common differences of opinion 
were about: 
" the periods in the lifecycle when maturation occurs. 
" the degree to which Christian faith is involved in maturation. 
" the degree to which critical reflection is necessary to maturation. 
the degree to which action can be deemed an indicator of maturity. 
the degree to which obedience to the local parish or denomination is 
required in maturity and the role of doubt in this. 
the degree to which attendance in church indicates maturity. 
the degree to which discomfort plays a part in maturation. 
In the following discussion each of these is described as an element of the ministers' 
constructs of maturity. The conflicting views about each subject are referred to as 
poles. Where appropriate these poles have been given titles to facilitate later 
discussion. 
5.2.1 The Deriods in life when maturation occurs - Continualism versus 
Conversionism 
This particular tension was depicted in figure 5. Paradigm 1 saw matudty as 
something people gained gradually as they passed through life and encountered 
important life events or dtes of passage. In contrast, Paradigm 2 considered 
maturation to begin when an individual chose to become a full member of the 
Chdstian church. In this case it was thought that there was negligible matudty before 
this event, whilst afterwards the essential matudty required for 'salvation' was 
present. These views of matudty are called continualist and conversidnist 
respectively. 
The continualist view was more commonly encountered of these views. It was also 
more complex. This was due to the need to identify the periods of maturation and the 
development associated with them. The following sections explore these factors. 
They discuss: 
" the stages of maturation that were identified by the ministers. 
" the possibility that people have different potentials to reach certain levels 
of maturity. 
The way in which age is linked to maturation. 
5.2.1.1 The ability to mature: is it different for different people? 
The ministers generally viewed maturity as a state that humans could never fully 
reach. The reason for this was not generally made clear but three ministers 
did 
describe Jesus as being fully mature. They therefore appeared to consider it 
impossible for anyone to reach such a state because that would effectively make 
someone divine too. However, the ministers did believe that a 
high level of maturity 
could be reached. 
Several of the respondents with continualist views implied that not everyone would 
be able to reach such a high level. They argued that there were 
factors that limited 
some people's potential. These limitations could 
be due to both internal and external 
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factors. Richard (Al) believed that different people had different innate capacities to 
use or develop their minds. They therefore had different abilities to develop in 
Christian faith. Other ministers saw time constraints as the main inhibiting factor on 
maturation. In their opinion different occupations allowed different amounts of time 
for personal development and it was presumed that the busier individuals were the 
less chance they had to mature. 
Some ministers, such as Richard (Al) and Julian (Al) argued that 'breadwinners' 
and those rearing children may have such different roles that the actual definition of 
maturity for each would be different. They suggested that the actions depicting 
maturity for each person would be different even if their Christian faith was 
essentially the same. The respondents did not necessarily consider it easier or 
harder for members of either group to undergo maturation. The perceived 
differences in maturity due to occupation and household role were not elaborated on 
enough for further analysis 
Opinions such as these appeared most strongly in the interviews with Anglican 
ministers. This may have been due to the Anglican church supporting both a 'high' 
and 'low` church. Ministers such as Julian (Al) felt that these different approaches 
catered for two separate forms of maturity (Protestant and Catholic forms). Neither 
was to be considered superior to the other. Similar views were also found in the 
United Reformed Church. This denomination also had to cater for a broad set of 
worship styles. This was due to its creation through an amalgamation of two 
different congregations. These findings suggest that the history of a denomination, 
or the way in which it is organised, may affect its ministers' receptivity to the idea of 
(alternative' maturities within a Christian setting. 
5.2.1.2 Maturity, age and life experiences 
When referring to children and adolescents those with continualist views closely 
linked maturity to age. Both groups were considered to dwell in periods when 
physical growth and 'hormonal changes' had a significant affect on maturation. 
When adulthood was reached the continualists believed that certain life events 
tended to occur in a predictable order but they did not link them very strongly with 
particular age brackets. 
5.2.1.3 Specific periods of life and their impact on maturation 
The continualists had a variety of opinions about the number of life events that were 
important to maturation. Bill (Al) proved to have the simplest scheme. He saw 
maturation as a three-stage process. Each stage was described as having a distinct 
character. These periods were: 
a) Adolescence and young adulthood. This period was thought to be 
characterised by rebellion and a refusal to accept teachings without 
questioning them first. 
b) Middle age. This period was thought to be characterised by a concern for life 
and a deep love of God that denoted happiness and balance. 
C) Old age. This period was described as a time of more prayerful existence. 
Bill also described life as a progression from a reliance on rules 
to a situation where 
the rules were far less important and "God's nearness 
becomes more exciting and 
compelling". 
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Paul (RC1), Anthony (RC1), Allen (RC1) and Dominic (Ml) offered slightly more 
detailed visions of maturation. They described a number of life events that could 
influence a parishioner's maturity. Like Bill, they described the first major change as 
the point when a childhood willingness to attend church changed to a withdrawal 
from formal religious celebrations during adolescence. Such a drop in church 
attendance was accepted as entirely natural. These ministers did not worry about 
this because they expected many of them to return later in life when they wished to 
get married or to have their children baptised. This view was identical to that of 
Strunk (1965). 
These ministers gave various reasons why adolescents stopped attending a church. 
Julian (Al) explained that with the onset of puberty came a dissatisfaction with the 
church. He suggested that in childhood the trust aspect of faith was more important 
than belief. He reasoned that this was because a child's cognitive abilities were not 
mature enough to deal with the questioning that belief entails. Upon reaching 
adolescence he felt that the belief aspect became more important. The questioning 
of what was previously trusted unquestioningly then came to be of prime importance 
due to the new-found capability of the mind to ask such questions. Julian described 
this emphasis as creating a tendency to overlook the emotional component of faith. 
Dominic (Ml) and Anthony (RC1) did not support Julian's belief that adolescence led 
to a significant increase in questioning. Instead they described what happens during 
adolescence in similar terms to Bill (Al). They believed it was characterised by a 
growing period of rebellion and the need to stress individuality. Both of them saw 
this as resulting in a drop in church attendance. Anthony felt that church attendance 
dropped off sharply around the age of 14 or 15. Dominic saw attendance declining 
more gradually as the adolescents increasingly felt compelled to "hang loose". 
The act of leaving home to go to university - the most common course of action for 
the young of the parishes visited - was considered to be a very important period of 
development. The experience was thought to be a key opportunity to learn 
independence. However, the ministers felt that it was also very likely that church 
attendance would cease unless they became involved with a university chaplaincy. 
These organisation were considered vital for keeping the young adults in touch with 
religion whilst they were away from home 
After this, the next significant point in the religious journey was thought to be when a 
couple wanted a wedding service. This was seen as the first time many individuals 
would return to a church since university. Anthony (RC1), Allen (RC1) and 
Dominic 
(Ml) also reported that the need to get a child baptised often brought people back to 
regular church attendance. Dominic believed that "90W of people were open 
to the 
"spiritual side of things" at the birth of their first child. Anthony described the period 
after the baptism as one of changing values for the parents. In his opinion, 
having to 
look after a child initiated a period of significant development 
in Christians. Paul 
(RC1) thought parents were forced to develop their faith by being asked questions 
about it by their children. He believed that parents were often shocked 
to find that 
they were not always able to answer their offspring's' questions 
to their own 
satisfaction, especially with regard to religious matters. 
The interviews revealed that 
parents who wished to have their children 
baptised in the Catholic parishes were 
obliged to attend courses. According to Anthony 
(RC1) the parents often attended 
more regularly after this. The emphasis placed on marriage 
and the raising of 
children by the continualists meant that 
they were clearly considered an important 
factor in the maturation of parishioners. 
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5.2.1.4 Roman Catholic sacraments and perceptions of development 
The continualist viewpoint was most commonly found in the interviews with the Roman Catholic ministers. It is possible that the sacramental theology of the Roman Catholic Church may have influenced them towards such an understanding. This Church appears to celebrate more rites of passage than many of the other denominations. Roman Catholics will usually undergo infant baptism, first 
communion, confirmation, marriage, the baptism of their own children and so on. Therefore there are plenty of formal celebrations of rites of passage that the Catholic 
ministers are involved in and must prepare others for. This would perhaps lead them 
to consider the importance of such events more than ministers in other denominations. However, further research is needed to confirm whether any definite link is present or not. 
5.2.1.5 Bereavement and illness as a factor in maturation 
Ian (Ml), Dominic (Ml), Roy (URC1) and Allen (RC1) described bereavement as a 
time when people change dramatically. The last of these ministers also saw serious 
illness as having a similar effect. Both of these events were acknowledged as being 
unpredictable and therefore they could not be expected to happen at set points in 
the human lifecycle. However, the challenge of coping with the loss of someone was 
perceived to be one of the most important in a person's journey through life. It was 
also thought to be one of the most difficult to contend with. 
This was an interesting area of study because of the absence of discussion about it 
in the works of the theorists mentioned in Chapters 3 and 4. It is possible that they 
have overlooked the importance of these events. Because of this more study of the 
effects of bereavement and illness could provide a fuller understanding of influences 
on human maturation. 
5.2.1.6 Weaknesses in the continualists'construct 
The continualists were confident that both the different periods of growth, such as 
adolescence, and life events, such as marriage, stimulated development in 
parishioners. However, they often had trouble describing what the development was 
that accompanied these situations. It was also noticeable that they found it easier to 
describe what happened to children and adolescents than describing what 
happened to adults. In the case of the adults there was often little indication of what 
development occurred beyond a discussion of their receptivity to the Christian faith 
and the likelihood of once again attending Church. 
5.2.2 The role of Christian faith in matuiitv - Inclusivitv versus Exclu 
The ministers had differing opinions about the role of Christian faith in maturity. 
Some believed that Christian faith was the only factor of importance when describing 
maturity. This view was termed exclusivist because maturity was seen to be 
exclusive to Christians. Such a view meant that humanity was split into two groups; 
mature Christians and immature 'others The exclusivist view was strongest in the 
responses of the Evangelical ministers. 
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Other ministers were willing to accept that non-Christians might be able to reach 
similar degrees of maturity to some Christians. This view was termed inclusivist. 
The inclusivist viewpoint was more strongly represented in the responses of the 
Roman Catholic ministers. 
In studying the interview data the researcher designated a minister as showing 
inclusivist views for two possible reasons. The first reason was that the respondent 
clearly stated that some aspects of maturation were found in non-Christians. Some 
of the ministers spoke of these as elements of 'secular maturation. Many examples 
of these were found in the interviews. Secular maturity was characterised as 
"accepting oneself (George, A2) and "coping with oneself (Michael and Robert, 
RC2). This was synonymous with "being stable" (Margaret, M2), not panicking and 
having a "balanced sense of self' (Andrew, A2). 
In spite of the value of these, abilities a lack of Christian faith was seen to inhibit 
individuals from reaching the highest levels of maturity. Some ministers also 
indicated that Christian faith guaranteed a surer route for human development. 
The second reason respondents were described as having an inclusivist view was 
they because they stressed that God worked through, and on, everyone. In several 
interviews the ministers indicated that they believed God stimulated learning and 
development in everyone. Because of this, a lack of Christian faith would not 
necessarily stop maturation, though it may hamper it. As with the other ministers, it 
was believed that the highest levels of maturation were still only possible for 
Christians. This was because only they could make themselves fully open to God's 
power, guidance and teaching. 
The inclusivist view was the opposite of the exclusivists' who were not convinced 
that any development occurring in non-Christians could be termed maturation. 
Andrew (A2) commented that "we cannot find ourselves except in God". Michael 
(RC2) stated "you can't begin to live, let alone mature, unless you become a 
Christian. Without that there is nothing". 
The split between the continualist and the conversionist views of maturity tended to 
be echoed by the split between the inclusivist and exclusivist beliefs respectively. If 
Christian belief was thought to be essential for any level of maturity then baptism or 
the first formal profession of faith also tended to be seen as the key point of 
maturation. However, exceptions to this were present in the interviews. One 
minister revealed both continualist and exclusivist views. In his opinion Christian 
faith was the key to maturity but it was considered to be gained gradually. The initial 
acceptance of the truth of the Christian faith was seen to be only the beginning of 
maturation. The understanding of this faith was assumed to develop significantly 
over time. 
5.2.3 The role of church attendance in definina maturity 
The interviews revealed that the respondents had a difference of opinion about 
whether attendance at church services constituted an element of maturity or not. 
Some ministers believed that regular attendance at a 
Sunday service must indicate 
a degree of maturity. They argued that only relatively mature 
individuals would 
understand the benefit of going to church. 
Ian (Ml) stated that "there is no kudos in 
coming to church... there are no perks coming 
here". 
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The contrasting view was that people often came to church for reasons that had little 
to do with being mature. Ministers with this view identified several reasons why 
people could attend services but which would reveal them to be immature. 
Parishioners were sometimes described as attending out of habit, in order to gain a 
social life, or to increase their status. As a consequence of this, these ministers felt it 
was impossible to ascribe a degree of maturity to an individual solely based on their 
attendance rate. 
The opinions that ministers held about church attendance in relation to maturity 
appeared to be connected to whether their views were inclusivist or exclusivist. 
Ministers with inclusivist views tended to consider church attendance irrelevant as a 
criterion for judging maturity. Those with exclusivist views were attracted to the idea 
that attending a church as a baptised member more or less guaranteed that the 
person was mature and had a healthy Christian faith. This is not surprising. If the 
exclusivist view is correct, anyone who is a practising Christian will be considered 
mature, therefore the only people attending a service who may not be considered 
mature would be those converting to the faith. It seems logical that this latter group 
would be a relatively small number of the congregation. 
5.2.4 The roie of questioning church authority in maturity - Authoritv-Questionin 
versus Trusting-Obedience 
Many of the ministers explained their understanding of maturity in terms of how their 
parishioners related to authority in the church. Two opposing opinions were 
noticeable in the interviews. These revolved around different attitudes to the value of 
questioning a church leaders opinion. 
One group of respondents thought that maturity involved the ability to question what 
a denomination's leaders taught. It was argued that individuals must primarily be 
obedient and answerable to their consciences rather than the church leaders. This 
was termed an authority-questioning view. 
Such a view was opposed by those ministers who felt that the first duty of the 
Christian was to obey the church leaders. Ministers with this view thought that 
parishioners should trust them to be suitable guides. The trusting-obedience of the 
churchgoers was described as an essential part of their maturity. To not accept the 
validity of the traditional church doctrine was seen as a significant act of doubt and 
therefore, of immaturity. 
For those ministers with an authority-questioning view, doubt could be seen as a 
positive trait. It was thought of as a useful form of scepticism that could lead to a 
healthy degree of independence and autonomy of thought. However, they only 
accepted doubt conditionally. It became clear that, whilst not explicitly setting out a 
distinction, they differentiated between doubt in God and doubt in things such as the 
organisation of the Church or particular interpretations of the Bible. 
Doubt was not 
considered useful if it called into question a Christian's belief in 
God. That was one 
reason why the ministers did not value the study of religious 
belief from a secular 
standpoint. Such an approach was seen as a threat to 
Christian faith. It was an 
opportunity for loss of faith through damaging forms of questioning. 
In this their 
arguments closely resembled many Christian educationalists 
(See Chapter 6). 
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Unsurprisingly, when ministers revealed themselves to view maturation in terms of 
trusting-obedience they also tended to portray themselves as people to be trusted. 
This tendency was more noticeable within the interviews with Evangelical ministers 
and rarely present with the Roman Catholic or Anglican ministers. In the next 
chapter this will be seen to explain one reason why they often viewed themselves as 
being of more importance to the educational programmes set up in the parishes. 
5.2.5 The role of critical reflection in maturitv - Reflection- Vaiuinq versus Reflection- 
Ambivaience 
Many ministers were ambivalent about the value of critical reflection in maturation. 
Respondents with such a reflection-ambivalent view indicated that this ability was, at 
best, only interesting. The clearest example of this attitude was Bill (Al). He felt that 
faith was Is simple" and anyone could "pick it up". He even described his own faith in 
the church as "childish". He saw no need for Christians to be deeply analytical in 
their spiritual life. Bill explained how he "caught" his faith off others rather than 
undergoing a distinct conversion or ever analysing how he came to believe. 
A number of ministers were designated as being ambivalent about the importance of 
critical reflection because they appeared to believe that the presence of Christian 
faith meant an individual would be passively guided towards the level of 
understanding that they required. David (IE2) believed that the only mental ability 
that was required for this process to occur was a "good knowledge of God's word 
and scripture". Critical reflection was not considered necessary because he believed 
scripture to "give a balanced view". Previous discussion has already mentioned the 
way in which some ministers felt that wisdom could be a passive form of reasoning, 
one that relied on intuition or the active influence of the Holy Spirit. 
Several of the respondents whose views leaned towards this pole saw mental ability 
as useful only in understanding more abstract concepts of doctrine such as the 
Trinity (Eric, IE1) or the nature of the resurrection (Tim, IE1). These were areas of 
debate that were not considered important for normal parishioners to understand. 
Because of this, the ability to critically reflect was only seen to be important to 
ministers. 
Other ministers held a different view to this. They indicated that critical reflection was 
an important ability to development. They believed it was valuable because it 
allowed people to identify inconsistencies in their understanding Christian faith. At 
the same time, those with this reflection-valuing view indicated that critical analysis 
was useful in clarifying church teachings that were not self evident from Christian 
faith or personal experience of God. These abilities were seen as integral aspects of 
the process of maturation for most Christians. The respondents assumed that 
doctrinal issues always came under scrutiny at some point in a parishioner's life. 
Alternatively, ministers such as Julian (Al) believed that maturity involved an 
intellectual assent to one particular creed. 
The reflection-valuing and reflection-ambivalent views occurred in a similar pattern to 
those of authority-questioning and trusting-obedience. This is not surprising 
because the beliefs that create an authority-questioning view seem to imply that 
intellectual questioning should be present. In the presence of doubt, questions are 
raised in an attempt to ascertain the 'true' situation. However, the ministers' 
responses showed that they did not always follow such an argument. Whilst the 
respondents who were categorised as intellectualism-valuing also tended to 
be 
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authority-questioning, there was no automatic link between the other poles. Peter 
(URCII) was one example of a minister who described the need for an ability to 
critically reflect on aspects of the Christian faith and yet also described a need for 
unquestioning trust in the Church. In this case it was difficult to understand how the 
minister reconciled these views. 
5.2.5.1 Ministers' perceptions of the value placed upon critical reflection by the 
different denominations 
At this point in the discussion it is necessary to discuss the possible influence that 
the respondents' denominational background may have had on their understanding 
of the importance of critical reflection upon Christian faith. Earlier the discussion 
explored Augustine's view of Christian faith. Groome (1980) points out that the 
Christian church has split into two groups who have traditionally interpreted his work 
in different ways. He describes one group as stressing belief as the most important 
aspect of faith whilst the other stresses the importance of trust - though it must be 
noted that Groome uses the terms in a slightly different way to those described in 
Part 2 of this chapter. It is clear from many sources (e. g. Groome, Ibid.; Parks, 
1992; James, 1985) that Protestant and Roman Catholic churches have usually 
been seen to be on opposing sides of this debate. This has been perceived as 
influencing their views about the value of critical reflection upon matters of faith. 
With regard to the Catholic church Groome argues that: 
"From the Counter Reformation until the present generation, Catholics 
have generally looked upon faith as a submission of the mind to the 
teaching of the Church" (1980, p. 59). 
This is supposed to have created an emphasis on trusting the Church hierarchy to 
have understood and correctly identified the form of faith required by a Christian. 
Because of this the Church authority has been perceived as under-emphasising the 
need of Christians to use reason to assess the legitimacy of the form of faith that is 
being propagated. 
On the other hand, the Protestant tradition is seen to have promoted an approach 
that emphasises; the cognitive aspects of Christian faith. It has therefore been seen 
to view Christian faith as a "rational conviction" (ibid., p. 59). This view of 
Protestantism led to one of the criticisms of Fowlers work in Chapter 4. It was noted 
there that Parks (1992) suggested that it could explain his emphasis on cognitive 
development in his theory of faith development. 
The respondents themselves sometimes voiced similar opinions about the 
tendencies of these two wings of the Christian Church. Tim (IE1) and Julian (Al) 
believed that the evangelical church stressed the cognitive side of faith more than 
the affective. By this they meant faith required an intellectual assent to a Christian 
creed. Graham (URC2) believed his church had stressed this too much. He argued 
that there was a need to balance this out by remembering that there was also an 
emotional aspect of Christian faith. In contrast, a number of evangelical ministers 
believed that the opposite situation was true within the Roman Catholic and 'high' 
Anglican Churches. It was thought that these concentrated on the emotional realms 
of Christian faith by stressing the importance of ritual in worship. Several of the 
Roman Catholic ministers and one of the Anglicans with High Church leanings 
agreed that this was indeed the case. These depictions of the different emphasise 
of the different denominations are reminiscent of the findings of 
James (1985). 
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However, the interview data did not provide enough information to decide whether 
the ministers' attitudes towards reasoning were influenced by any denominational 
factors. In general the interview data appeared to indicate that the Roman Catholic 
ministers were actually more concerned with promoting faith in terms of cognitive 
development than the Protestant ministers. At the same time the Protestant 
ministers were more likely to hold views that implied the need for trusting obedience 
and underplayed the role of critical reflection. Whilst they argued that their 
denominations supported the cognitive analysis of the belief held by its members, 
their later descriptions of such intellectual analysis revealed little stress on critical 
reflection. Instead, they usually appeared to be describing the importance of biblical 
knowledge. It has already been noted that David (IE2) spoke of the need for a "good 
knowledge of God's word, scripture". In this case critical reflection was unnecessary 
because scripture was assumed to provide a Christian with a balanced view. 
Before returning to discuss the different elements of maturation, it should be noted 
that many of the ministers who perceived denominational differences with regard to 
valuing the role of the 'head' and the 'heart' in Christian faith, did so because, like 
Groome (1980), they were concerned that a correct balance was struck between the 
two historical approaches. 
5.2.6 The effect of pain and discomfort in maturation - Pain-denial versus Pain- 
acceDtance 
The ministers had varying views on the value of pain and discomfort in the process 
of maturation. They viewed physical pain and mental discomfort (stress or unease) 
as having different effects on it. 
5.2.6.1 Physical Pain 
When asked if pain or discomfort were involved in the process of maturity the 
ministers usually assumed that the question referred to physical pain. Most of them 
believed that such pain undermined maturation making people less capable of 
mature behaviour. The rest argued that although it was an unusual situation some 
people could gain strength of character from pain. 
5.2.6.2 Mental discomfort 
When the ministers were asked about mental discomfort they either accepted it as 
part of maturation - pain acceptance - or viewed it as a sign of immaturity or 
'disorder - pain denial. 
The ministers who accepted discomfort as part of maturation only did so when it 
afforded parishioners the opportunity to change their way of life. It was assumed that 
when such discomfort was faced it led to development. As an example David (IE2) 
described the discomfort that might lead a parishioner to leave a job because it 
involved unethical behaviour. This individual was thought to encounter tension as 
his or her Christian ethic conflicted with the required behaviour in the job. However, 
the ministers assumed that all discomfort disappeared once the 'correct' decision 
had been made in response to such a dilemma. Several ministers were adamant 
that if discomfort remained then the affected individual had not fully reconciled the 
situation. The resultant discomfort was then considered to 
be guilt or regret which 
also needed to be overcome. 
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The other ministers did not accept this distinction. In their opinion someone suffering 
emotional discomfort was automatically showing immaturity. They believed that fully 
trusting in God alleviated all major discomfort or worry. Because of this, they often indicated that a person exhibiting discomfort was not a 'whole' person. Such an individual was thought to be in need of healing. 
Ian (Ml) strongly disagreed with this view. He considered the belief that all distress 
was alleviated by faith in God as a sign of immaturity. He called such a belief 
"sunshine faith". He explained that in his experience such a belief would eventually 
falter and collapse as the reality of life became apparent. He explained that he had 
witnessed many peoples' conversion to Christian faith. His experience told him that 
it was common for them to gain a 'sunshine faith' in their initial joy of becoming part 
of the community. He called this the "honeymoon period". He regarded this as a 
temporary state of affairs that would give way to a more mature attitude to pain and 
discomfort. As the pain-denial pole was identified from interviews with established 
ministers the "honeymoon" explanation could not seen as the reason why they held 
this view. Because of this a very clear difference of opinion between the ministers 
was identified. 
5.2.6.3 The effect of different life events 
The role of discomfort in maturation was sometimes referred to indirectly in the 
ministers' discussions of other elements of maturity. For instance, the continualists; 
often saw a link between different stages of maturation and new challenges to the 
individual's way of living. The irrevocable changes connected with marriage, 
childbirth and bereavement were seen as instances when discomfort and uncertainty 
were re-introduced into people's lives. People who were trying to cope with such 
situations were considered to be more open to new ways of understanding. The 
ministers believed that it was at these points people often returned to church whether 
temporarily or permanently. They described their churches as offering these 
individuals the chance to come to terms with their new situations and therefore for 
the pain to be alleviated. 
5.2.6.4 The benefit of being a Christian convert 
The shock or discomfort of adapting to new situations was viewed as beneficial in 
other ways. A number of the ministers felt that 'cradle' Christians were at a 
disadvantage in terms of maturation when compared to converts. Eric (IE1) and 
Julian (Al) both strongly believed that 'cradle' Christians were less questioning due 
to their familiarity with the church in which they worshipped. In contrast they argued 
that converts, in being thrown into a completely new situation and worldview, looked 
more closely at their faith. 
A similar belief in the impact of a new situation underpinned the commonly held view 
that Christians could also benefit from moving to another church of the same 
denomination. Many ministers preferred their parishioners to have moved to a new 
church at least once. It was thought that the differences encountered would have 
challenged them into questioning their childhood faith. Whilst, such moves were 
usually considered to be due to a parishioner moving to a new area, 
it was also 
considered relatively common that people could attend another church 
in the same 
locality. The respondents were not generally concerned about their parishioners 
finding that they preferred to worship in another church of the same denomination. 
They were only apprehensive about such a movement if an 
individual never stayed 
166 Chapter 9 
in a church for more than a few years. Margaret (M2) called such individuals 
Isreligious gypsies". However, she was the only minister who considered it possible 
that this was an acceptable state for some Christians. 
Some ministers believed that maturation could sometimes be aided by a movement 
between mainstream Christian denominations. This opinion was held when the 
denominations were seen to cater for different needs. It was noted previously how 
several of the respondents characterised the Evangelical churches as catering for 
those needing a reasoned Christian faith, whilst the Roman Catholic or High 
Anglican churches were thought to cater for those seeking a more emotional 
response to God. 
5.2.7 Action as an indicator of matu 
The last element of maturation to be described relates to the respondents' different 
views about the importance of behaviour in defining maturity. All of them agreed that 
maturation resulted in a Christian taking an active role in society. Andrew (A2) 
described this involvement as the "fruit" of development. However, there was a 
difference of opinion as to whether a Christian's actions necessarily denoted 
maturation. 
Most of the respondents believed that certain forms of behaviour indicated that an 
individual was mature to some degree. However, a number of other ministers 
indicated that studying any individual's actions in isolation could not allow maturity to 
be assessed. Instead, they argued that the motivation that inspired these actions 
had to be studied. In their opinion, an action was only valid if motivated by a mature 
Christian faith. Allen (RC1) stated that actions that were not motivated from belief 
could outwardly appear to be Christian, but could actually be a product of the "heresy 
of Good Works". This meant that actions were either mimicked without thought, or 
were done in the attempt to gain rewards. In neither case were the actions believed 
to be of much merit. 
This opinion was in sharp contrast to that of Bill (Al). He was the only interviewee to 
value action above any other aspect of maturity. His understanding of faith was that 
it was something that was "caught" from other people. His concept of maturation 
was that it occurred due to mimicking other Christians' behaviour. In behaving as a 
Christian it was thought one actually became a Christian. Because of this he felt that 
belief came from learning what actions were 'right' or'good. 
5.3 Studvin-q ministers with reference to the elements described 
This section has set out a variety of opinions that were held by the interviewed 
ministers. However, it was not always possible to state categorically which of the 
poles of these elements were held by the ministers. For instance, the respondents 
did not necessarily reveal how they viewed the topics that each element addresses. 
The interview questions were not designed to elicit data about all of these - and 
some of them were identified only after the interviewing had been completed. At the 
same time, it would have been difficult to carefully analyse the respondents' views on 
all of these topics. This would have required the addition of many extra questions 
and, as has been note previously, time was often limited due to the busy 
lifestyle of 
the ministers. 
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Secondly, the discussion in Part 1 of this chapter has already mentioned the difficulties encountered in interpreting some of the respondents' views. Due to the 
complexity of their answers, or lack of clarity of some ministers' constructs of maturation, it proved hard to understand some of them. There could even be apparent contradictions in a minister's interview responses. This meant that a single minister could appear to have conflicting views with regard to the elements described 
above. 
The richest sources of contradictions were the ministers' comments relating to the 
continualist/conversionist tension. The problems that this caused meant that some 
ministers who were designated conversionists may well have disagreed with such a 
categorisation. These respondents replied to questions with direct statements that 
people continued to mature after being accepted into a church. Yet, they did not 
give any evidence to back up this statement. When pressed to do so, their 
responses tended to avoid describing either the times when development occurred 
or what happened. Instead they often returned a description of the conversion 
process. The interview with Eric (IE1) offered a good example of such a situation. 
He spoke about the existence of very noticeable stages of development throughout 
the lifecycle. However, when asked to describe these he could only offer a 
description of the stages of development involved in the act of conversion. He 
described these as (i) interested unbelief, leading to (ii) a Damascus experience, 
which in turn leads to (iii) becoming a believer and results in (iv) making a confession 
of faith. 
The opposite situation was also encountered in the interviews. Richard (Al) 
professed to believe that conversion clearly marked the point at which someone 
became mature. He stated that this was because belief was the sole criteria for 
maturity. Because he did not view belief as changing he did not see how maturity 
could change once this belief had been gained. However, during the interview he 
also named five different aspects of maturity that developed with age and were not 
dependent on conversion. This revealed him to have a construct of maturity more 
consistent with the continualist view. 
6 Comparing the structure of the ministers' constructs of maturation with 
previously discussed theories 
The previous discussion has set out the basic understandings of maturation that 
were held by the ministers. It is clear that there are some similarities between 
aspects of their constructs and those of the psychological theories set out in 
previous chapters. However, it is also clear that the respondents' views are less 
structured and less consistent. The superficial nature of the similarities can be 
shown in a variety of ways. 
Firstly, the ministers' visions of maturation usually fall within the characteristics of 
psychological definitions of maturation that were summarised in Chapter 3. At that 
point in the discussion it was argued that a definition of maturation should ideally 
include references to changes in multiple human characteristics and that these 
should fall into the categories of biological, cognitive and moral development. It was 
also suggested that due to the interaction of these characteristics there would be a 
hierarchy of importance and often an order in which they appeared. 
Broadly speaking, this was true of the ministers' descriptions of maturation. They 
usually described progression as involving changes in, or the adoption of, a number 
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of human characteristics. These often fell within the three categories mentioned. Biological changes were sometimes mentioned in reference to the development of 
children or young adolescents. Moral development was mentioned in terms of an 
increasing commitment towards the surrounding community and a desire to aid its 
welfare. There was also mention of cognitive development with regard to reasoning 
- even if the ministers were concerned that reasoning came to be based firmly on 
wisdom rather than intellectualism. 
However, in spite of mentioning many of these factors the ministers were not always 
able to fully explain how these changes occurred or how they related to each other. 
There was also little mention how gaining one characteristic of maturity could, or 
should, impact on gaining others. 
It became even more apparent how unstructured the ministers' visions of maturation 
were when they were compared to specific psychological theories such as those set 
out in Chapter 3. An example of this can be given when the ministers' descriptions 
are studied to see if they depict development in terms of stages. 
Some of the ministers' descriptions of maturation initially appeared to show 
similarities to the stage theories of Erikson (1959,1980, and 1982) and Levinson 
(1978). This was true of many of the respondents with continualist views. They 
described a set of periods in a Christian's life that were thought to be important for 
stimulating maturation. These echoed some of Erikson's 'stages of man' and 
Levinson's 'seasons. For instance, they believed that development was stimulated 
by occurrences such as leaving home, getting married, becoming a parent and 
raising children and, occasionally, settling into old age. However, whilst these 
descriptions showed similarities with the 'stages of man' the ministers did not 
describe maturation in terms of ego development. Nor did they describe the 
changes as being dependent upon successfully coping with a previous situation as 
Erikson does. 
The ministers' views proved to have a greater similarity with Levinson's seasons. 
However, maturation was seen as more than simply being successful in coping with 
the demand of each 'season. The ministers' responses indicated that they felt that 
maturation did include an element of learning to cope with one's immediate situation 
as a breadwinner or parent but they also defined maturation in terms of more 
general characteristics. These did not appear to be linked to any particular phase of 
adult life. For instance, developing wisdom was deemed very important to 
maturation but the ministers thought it was possible to gain this before having 
experienced such things as getting married or raising children. In fact, in many of the 
interviews their descriptions of the actual changes in characteristics that comprised 
maturation were often based more upon topics such as gaining a Christian faith than 
the effects of experiences such as getting married or bringing up children. 
Consequently, it was often unclear why the ministers insisted on valuing different 
periods of life as being important in the process of maturation. It has already been 
mentioned that the respondents were often better at detailing the periods when 
change occurred than the actual changes. 
It was due to the importance the ministers placed on Chdstian 
faith that their views 
showed similadties with Maslows. Whilst the respondents 
did not descdbe 
maturation in terms of self-actualisation, or being dependent on 
different levels of 
needs being met, they did infer that maturation was reversible and could 
fluctuate 
within an individual's life. For instance, physical pain was often 
descdbed as a 
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factor that could cause a person to become immature. At the same time, all of the 
ministers believed Christian faith to be an integral aspect of maturation. They made it clear that this was something that could be lost if it was not constantly nurtured. The respondents believed that there was an ever-present danger of some Christians 
losing their belief in God if the Church did not properly guide them. Such loss of faith 
was always considered to represent a significant backward movement towards 
immaturity. 
In summary, it is clear that although aspects of the ministers' constructs of 
maturation shared similarities with some psychological authors' theories, their views 
did not support any of them to any meaningful extent. In some cases, such as the 
ministers with exclusivist views, their understanding of maturation was very different 
from any of the theorists mentioned in previous chapters. At the same time the 
ministers appeared unable to synthesise a coherent picture of a mechanism of 
maturation. 
7 An Analvsis of the Ministers' Maturitv 
The discussion has already mentioned a possible cause for the confusion found in 
the ministers' constructs of maturation. It was noted that they had not generally 
discussed the topic of maturation since their ministerial training. Some had not even 
explored the topic then. However, now that the main foundations of their visions of 
maturation have been set out the discussion can turn to an assessment of how their 
own faith development may have influenced their opinions. 
A full analysis of the respondents' level of faith development was beyond the scope 
of this research. The interviews were not set up to study this particular topic, and the 
interviews were significantly different to those used by Fowler et al. (1981). In spite 
of this the interview data did offer some indications of the faithing styles being used 
by the ministers. These indications did not come from the ministers' comments on 
their own maturity -a subject which they avoided discussing. Instead, it was the 
presence of nebulous, unstructured constructs of maturation and education that first 
indicated that it might be possible to comment on the respondents' faith 
development. When the final data was studied with regard to Fowlers faith stages it 
became clear that much of it could be understood as resulting from the 
characteristics of Stage 3 faith. 
The following discussion explores the ways in which using Fowler's faith stage theory 
may possibly allow a deeper insight into the mental organisation of the ministers and 
the reasons for their descriptions of maturity. 
7.1 Staqe 3 faith charactedstics in the interviews 
In previous chapters it has been explained that the ministers' opinions could be seen 
as ideological constructs. It was shown that within such a construct a distinction 
could be made between consciously professed views (personal creed) and 
unconscious or hidden motivations for holding these (stage foci). Fowlers theory 
showed that the different foci of the stages of faith had different observable 
characteristics. Three such characteristics of Stage 3 faith were observable in the 
ministers' responses. 
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7.1.1 The lack of intemal consistency in constructs of matuiitv 
According to Fowler, one characteristic of Stage 3 faith is that the personal creed is 
unlikely to be consistent. Whilst formal operational thinking is present (bringing with 
it an ability to reflect on thought processes themselves) the depth to which this 
analysis can go is severely limited. This means that constructs remain a "loosely 
aggregated set of beliefs" (Fowler, 1981, p. 162). This could explain some of the 
inconsistencies in the ministers' responses and their tendency to under-evaluate the 
complexity of the constructs held. One example of this may be when Richard (Al) 
professed to believe that maturity was created by the act of becoming a committed 
Christian. Yet during the interview as a whole he named four other aspects of 
development which defined maturity and which he portrayed as developing with age. 
Of course, the reasons for the inconsistencies in the ministers' descriptions of 
maturation could also be explained by their apparent lack of previous deliberation 
about the topic. Similarly, the religious nature of some of the aspects of maturation 
that they were described could simply have proved impossible to translate into easily 
communicable ideas. 
. 
7.1.2 The lack of interest in inteffogating constructs of matu 
Another characteristic of Stage 3 is that individuals easily accept they can just 'know 
things. They believe that some aspects of knowledge exist simply because they feel 
them to be correct. This was a characteristic found in a large number of the 
interviews. It has already been noted that the respondents could speak confidently 
about what they 'knew' to be true, remaining relatively unconcerned how they came 
to know these things. Ministers often indicated how a Christian's actions should be 
an automatic response to life issuing from such spontaneous knowledge. This 
spontaneous knowledge was seen as the basis for the distinction between wisdom 
and intellectualism made by the respondents. Ian (Ml) was one example of a 
minister with such views. He did not accept that there was a need for critical analysis 
of faith. He argued that one should simply 'let it happen'. Previous quotes from the 
interview with Bill (Al) indicated he had a similar view. 
These data lend support to the theory that the ministers often saw no reason to 
interrogate their constructs of maturation due to Stage 3 faithing. However, a lack of 
interest in interrogating one's understandings of a subject is only one aspect of 
Stage 3 faithing. There can also be a tendency to avoid being made to interrogate 
tacitly held views. The interviews themselves created a situation where the 
ministers' views about maturation were being interrogated to quite a deep level. It 
has already been mentioned that the ministers were usually only willing to explore 
their understandings of the topics to a certain degree - sometimes a relatively 
shallow one. It was pointed out that questions could be met with simple repetition of 
previous answers or the respondent could seek to move the discussion onto another 
topic. Such avoidance is also a characteristic of Stage 3 faith. Fowler explains that 
individuals are reluctant to delve into their constructs because they unconsciously 
feel that such interrogation threatens a status quo on which their self-esteem 
depends. 
Yet, again it is Possible that the tendencies identified above may not 
be due to the 
ministers' faith stage but other factors. It has already 
been pointed out that the level 
of questioning of the ministers might have been perceived as 
being too intrusive 
given the nature of the interview and their 
lack of previous knowledge about the 
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researcher. Because of this, the ministers may have preferred not to reveal too 
much of their understanding of the topic. However, it was also pointed out that there 
was no evidence to indicate that this was the case. 
. 
7.1.3 The adoDtion of the communitv's vision 
Fowler's description of people with Stage 3 faith indicates that their views tend 
towards orthodoxy because it is important to them to maintain a static and secure 
community within which to reside. They therefore favour a mental organisation that 
ameliorates perceived threats to self-esteem. Self-image is vitally important to 
individuals at this point because the'locus of power' is not yet in their hands. Instead 
it is controlled by significant others - peers or authority figures. Self-esteem is bound 
up in membership because "when a person has absented him or herself from the 
ritual celebrations... the sacred itself is emptied" (Fowler, 1981, p. 163). Self-esteem 
can therefore become deeply threatened by challenges to the community. 
This could explain why some of the ministers appear to find it important to know that 
their views accorded with those of their denomination. The way in which they 
described maturity showed that it was assumed any other member of the church 
would agree. The descriptions of the church's view and the ministers were, either 
consciously or unconsciously, considered interchangeable. This was most 
pronounced in the interviews with the Independent Evangelicals. 
The intimate link between self-esteem and the churches' well being could also 
account for maturation often being linked with "strengthening the community' 
(Michael, RC2). To become more mature was seen to work to stabilise the 
community. This community was usually the Christian Church as the ministers 
seldom viewed their own denominations as the only ones to help faith develop. 
Instead, they believed that maturity could be gained in all mainstream Christian 
denominations. However, they identified organisations such as the Jehovah's 
Witnesses as 'fringe' Christian groups that were not vehicles for Christian 
maturation. 
, 
7.1.4 The lack of receDtivitv to different ideolo-qies 
A natural consequence of the need to strengthen the community in order to preserve 
self-esteem is to ignore other worldviews or regard with them hostility. Feelings of 
hostility can arise if other worldviews are seen as jeopardising the stability of a 
community. Fowler suggested that for Christian groups the presence of a large 
secular society could cause "rampant anxiety" due to its apparent rejection of what 
the church stands for. At the same time Stage 3 faith tends to be myopic with regard 
to studying these other worldviews. It cannot relativise its own ideology. This 
renders it incapable of standing outside its own worldview in order to interrogate it. 
Without this ability individuals do not value other worldviews as useful comparisons 
with which to study their own ideology. 
The interviews did not reveal a "rampant anxiety" but they did indicate how 
uninterested the ministers' could be in other religions. A number of the ministers 
recognised that they lived in a multifaith society. However, few of them valued the 
study of those faith groups that had created this situation, and none of them 
believed 
that the process of maturation was aided by believing in them. There was no overt 
hostility towards other faiths but they were dismissed easily in the minds of many of 
the ministers. David (IE2) spoke for many when he stated 
I obviously wouldn't find 
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is inspiration or insight from other religions . 
The same reservations were found with 
regard to scientific paradigms such as psychology or philosophy as well as political thought (with the exception of Richard (Al) and Eric (IE1) respectively). The 
interviews indicated that other world religions were considered no more effective in 
aiding human development than non-religious ideologies. 
Only one minister felt it important to bring in a member of another religion to talk to 
the parishioners. He had invited an Imam from the local community to visit a group 
of his parishioners. However, it became apparent that this was not an attempt to set 
up a mutual dialogue between faiths. The minister indicated that the meeting would be useful because he felt it would bolster the parishioners' own faith. He described 
them as being committed enough to Christianity to not be in danger of being swayed 
towards valuing Muslim beliefs to any significant degree. The meeting therefore 
appeared to have been set up to aid the learners' ability to defend against the 
influence of other faiths rather than to become interested in them or forge closer 
links. 
However, in spite of these findings, receptivity to other ideologies is a Stage 5 
characteristic. Because of this the data just discussed cannot help distinguish 
whether the ministers could be exhibiting Stage 3 or Stage 4 faithing. 
7.2 The elements of matudtv as reflections of faith Staqe 3 concerns 
The examples above have shown that many of the ministers' descriptions of 
maturation showed characteristics of Stage 3 faithing. It is also possible to identify 
Stage 3 faith foci in the previous discussion of the elements of maturity (Part 5). 
Many of the poles of these elements are consonant with such organisational 
concerns. 
Exclusivity, trusting-obedience, intellectual-ambivalence, doubt denial and the view 
that church attendance reflects maturity all reflect attitudes consonant with a Stage 3 
faithing. Some reflect the need to strengthen the community in ways that would 
protect self-esteem of those within it. Some express the need to isolate the 
community so that it does not need to relate meaningfully with other perspectives. 
Some of them also indicate that individual responsibility is subordinate to faith in the 
Christian church. In total, these account for poles on 5 out the 7 elements identified. 
7.3 The presence of Staqe 4 concerns 
Stage 3 characteristics were not the only ones to be found in the interviews. There 
were also a number of responses that were consonant with the Stage 4 faith 
concerns. These responses were not found as frequently but showed significant 
differences of attitude to those of other ministers with regard to the community, 
authority and the fundamental theology. 
Chapter 4 showed that the foci of Stage 4 were significantly different to those of the 
previous one. The fundamental theology of Stage 3 tended to be a loosely 
aggregated collection of opinions and convictions, however, Stage 4's was much 
more concise. It was stripped down to a logically consistent framework of which the 
individual was more aware. The interview with Roy (URC1) revealed how such a 
change had occurred in his past. When asked to describe maturity he replied: 
"I think I want to use the word maturity in terms of spirituality in a sense 
that says faith becomes narrower. When I was young I could have made 
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a list of lots of things that I would have said I would die for. As I get older, 
and this is in both years and faith, I think that list becomes smaller rather 
than larger... For example, once upon a time, if you had said to me 
'What's important in your life? ' I would have listed things which I would 
have seen as important in terms of my church life. I'd been brought up in 
a denomination which said that these things are important. Now I think a 
lot of those things are almost irrelevant - are totally irrelevant - but are a 
way of organising a church, or church function. Quite frankly, I think the 
church would get on quite nicely whether they were there or not... The 
essence of my faith says, as far as I'm concerned, 'Yes, Jesus died for 
me. Yes, I want to be able to go and share that with people, and that 
seems to me to be what I would still die foe' 
Together with other comments this shows how Roy's fundamental theology 
developed, becoming more organised and narrower as tacit constructs came under 
interrogation. 
Comments made by Michael (RC2) reflect Stage 4's desire to identify social 
indoctrination in an effort to identify a logical framework that exists beyond: 
"When you are speaking about Christians, so much of it is a great mix of 
politics and nationalism and it is crucial now for us to unravel the religious, 
specifically religious, questions from our gut reactions 
He later applies such an approach to his assessment of the Pope's character: 
"We have to understand our own backgrounds and its effect upon our 
views. I think that in the present Pope you see a man who was brought 
up, whose young life was spent in a country where his religion was 
identified with his nation and where strength - both political and religious - 
rested upon harking back to your origins... He was formed in a 
conservative mould" 
In gaining an ability to identify the effect socialisation has had comes a freedom from 
the need to use the community to maintain self-esteem. Now the locus of power 
resides within the individual. He or she is therefore able to maintain and defend 
opinions that put them at odds with their colleagues in a community. Fowler 
described this as the emergence of the executive ego. An example of this is ability is 
revealed in the interview with Roy (URC1). The following is a continuation of the 
description of maturity given in a previous quote: 
"Now I think that's maturity. Other people think that that's a retrograde 
step, because, in fact, they would say that as you grow in your faith, so 
you need to grow in a way that actually allows your faith to be expressed 
and contained. And they define that as being the Church. I do the 
opposite in a sense " 
Interviewer: "Would you say that you are in a minority or a majority in by 
holding that viewY' 
Roy: "Oh, I think I'm in a very small minority. Within my own church I'm in 
minority of about five . 
The interview with Michael (RC2) revealed a similar situation. He also realised that it 
is sometimes important to stand against authority figures. In his case he described 
the problems encountered with the church teaching on abortion. He saw the church 
spending much time condemning it but he argued that the correct attitude is to'follow 
one's conscience". In coming to this point he had found how difficult this can be: 
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"Of course you see, the discipline within the Roman Catholic church is fairly strict and to step out of line and to pursue your own view would take a considerable strength of mind" 
It was interesting that the opinions which characterised Stage 4 concerns sometimes formed the opposing poles of the elements to those which described Stage 3 
attitudes. This was most noticeable in the pole of authority-questioning. This 
appeared to reflect the existence of an executive ego. Other poles reflected a movement away from Stage 3 concerns rather than fully embodying those 
characteristics of stage 4 faith. Poles that fit in to this category were: 1. Reflection-Valuing. The examination of understanding through intellectual scrutiny is a characteristic of Stage 4 faith. However, the 
ministers only endorsed this to a degree. None of the ministers felt it was 
possible to intellectually study the fundamental belief in God. 
11. Not valuing church attendance as an automatic sign of maturity. This 
meant that the individual did not show an excessive Stage 3 concern for 
stability through commitment to a church. However, it did not necessarily indicate Stage 4s freedom from needing the community to support self- 
esteem. In this case the fact that the ministers were leaders of the parish 
may have created a problem. They were responsible for its success. 
Their jobs depended on it and so their self-esteem would be more closely 
related to the parish's success. 
7.4 The halfwav Dosition between faith Staqes 3 and 4 
Even though it was not possible to categorise the ministers with regard to faith stage 
it was still useful to study the interviews in relation to the halfway stages just 
mentioned. It offered a possible explanation of why the ministers' responses 
sometimes appeared to reflect both stages at once. The ministers rarely showed 
characteristics entirely consistent with Stage 3 or Stage 4 faith. The Stage 3 
characteristics were most common, yet a majority of the ministers showed some 
characteristics of the poles that were more consistent with Stage 4. 
Fowler stated that many people complete half of the movement from one stage to 
the other but this does not necessarily account for the situation with the ministers. It 
would appear that he was discussing the situation within a single church. The 
sample chosen for this research consisted of ministers from different denominations. 
However, the interviews provided possible explanations for a widespread occurrence 
of faithing styles representing the halfway stage. 
To study this it is necessary to look at the two different forms of this 'inter-stage'. 
Fowlers description of this depends on individuals adapting to only one of the two 
movements required to reach Stage 4 faith. One possibility is that: 
"By virtue of college experience, travel or of being moved from one 
community to another, many persons undergo the relativization of their 
inherited world views and value systems. They come face to face with 
the relativity of their perspective and those of others to their life 
experience. But they fail to interrupt their reliance on external sources of 
authority - and may even strengthen their reliance upon them - 
in order to 
cope with this relativity" (Fowler, 198 1, p. 179). 
The other alternative is that reliance on external authority is broken whilst the 
individual has not "carded through a critical distancing from shared assumptive 
values systems" (Ibid. ). 
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If either of these was to be encountered in the interviews it would most likely be the 
first. All but one of the respondents had been moved, often repeatedly, during their 
ministries. Some of them had moved large distances such as from Yorkshire to 
Sussex or even England to Africa and back. The interviews revealed that the 
ministers considered these moves to have caused them to encounter significant 
changes in lifestyle and confront different social settings 
At the same time the ministers' role meant that they encountered a large number of 
challenging situations. Their work involved them in many significant life events of 
their parishioners such as baptisms, weddings and funerals. Ministers were called 
on to give support during illnesses, bereavement and other situations. Because of 
this the respondents had been required to consider the meanings of these 
occurrences more than many other individuals. They were offered important 
opportunities for their own development because they were frequently challenged to 
consider the nature of these events. 
7.5 What staqes of faith do the ministers' aftitudes reflect? 
Whilst it was possible to identify charactedstics of certain faith stages it was not 
possible to state categodcally which stage each minister exhibited. Nor was it 
suitable to try and do so. As has been mentioned, the interviews were not set up 
to look for faith stages. Those faith stage characteristics that became apparent 
were present because of the ministers' choice of answer. The interviews did not 
explore all of the charactedstics of different faith stages that would be required to 
make a categodcal statement on faith stage. 
However, it appears significant that interviews which did not set out to study the 
ministers' levels of maturity may have succeeded in revealing certain aspects of their 
faithing. If the respondents' concerns are due to their present level of faith 
development then this indicates the strength of the stage concerns over their 
understandings maturation. Consequently, this may have implications for their 
acceptance of any of the findings and recommendations of research such as this. 
This subject will be returned to in the final chapter. 
8 The implications of the ministers' visions of maturation 
The discussion has now reached a point where it can explore the implications of the 
ministers' constructs of maturation for their own development and that of their 
parishioners. 
It Chapter 6 it was argued that Christian education should strengthen the learners' 
understanding of maturation. Fowler was shown to argue that the Church should be 
"an environment of developmental expectation and support" (1987, p. 116). 
However, if the ministers were to promote their own views of maturation or the 
support required, it would appear that they would not necessarily be helping the 
parishioners in terms of faith development. The discussion in this chapter has 
indicated that in some respects the respondents' descriptions of maturation are 
probably of limited value. It has been shown that their views are not created 
by a 
significant amount of critical reflection upon the subject. 
Consequently, their 
descriptions often tend towards the superficial. It has also been shown that these 
can also lack internal consistency. In Part 6 of this chapter 
A was shown that these 
characteristics provide enough evidence to suggest that 
the respondents' views are 
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based upon a form of faithing that may hinder their ability to set out a coherent and 
more critically reasoned view of maturation. 
To assess the consequences of promoting the ministers' views of maturation the following discussion compares them to the conclusions of Fowler (1981,1984, and 1987) Strunk (1965), Marstin (1979) and others. The differences of opinion are set 
out and the implications of these for the faith development of those in the 
respondents' parishes will be explored. 
8.1 The implications of the ministers'views about emotional pain and unease 
A sense of unease and dislocation is an integral aspect of Fowlers stage transitions. 
He argues that it is impossible for someone to mature without passing through 
periods when he or she feels 'naked' and adrift (1981). He also provides evidence 
to suggest that some stage transitions may last for several years. However, a 
number of the ministers did not accept that such feelings could be an aspect of 
maturation. Those who had views that could be described as pain-denial (Section 
5.2.6) thought of Christian faith as something that eased or removed all such 
'negative' emotions. It was believed that a Christian could avoid worry by trusting in 
God. Several of the evangelical ministers felt that there was little opportunity for 
unease once a believer had discerned their vocation through prayer. 
Even those ministers who accepted that unease could be part of the process of 
maturation did not see it in terms of prolonged periods of disequilibrium. They 
believed that once Christians had realised that a situation was causing unease they 
would soon act to rectify it. It was suggested that this could involve doing something 
personally, such as changing one's lifestyle to better follow the Christian life, or by 
asking for divine assistance through prayer. 
This situation has immediate implications for the parishioners of these ministers. If 
the ministers are not made aware that the process of maturation may involve 
prolonged periods of emotional discomfort then it appears that they may decide that 
someone's unease is their own fault. Given the ministers' responses in the 
interviews it appears likely that a Christian may even be judged to be failing in their 
commitment to the Christian faith. 
Even in a situation where such an emotion is seen as a natural result of having to 
come to terms with the requirements of living a Christian life, there are still problems. 
The period of unease is not perceived to be due to a deep restructuring of an 
individual's worldview. Nor is it seen to be something that will remain for a long 
period unless the Christian lets it. Assuming that the ministers vocalise their views 
about the value of emotional unease - and the interviews indicated that the ministers 
did feel that such matters were suitable topics for preaching on - it is clear that 
individuals going through a stage transition are not helped to feel that what is 
happening to them is a natural event. Nor are they shown how important it is or 
given proper encouragement. Consequently, a person undergoing a stage transition 
may be influenced to view his or her'doubts' and 'questions' as being a product of a 
lack of Christian faith. In such a situation it is possible that they will become even 
less keen to actually deal with the situation. Ultimately, this could mean that a 
Christian's passage to a new faith stage may be further drawn out or even halted. 
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8.2 The implications of ministers' views about critical reflection and tacit knowledge 
These problems may not be quite so likely if the community views critical reflection 
as a valuable characteristic. Fowler (1981) commented that communities with a 
large contingent of members with Stage 4 faithing - one that stresses the need for 
critical reflection - can ease the stage transitions of other members due to their 
acceptance of the need for occasional periods of significant re-evaluation. 
Unfortunately, it has already been shown that the ministers did not place much value 
on this ability. 
The ministers' lack of interest in the use of critical reflection proves problematic in 
other ways. Fowler, Strunk and others view this ability as essential for maturation 
because it allows tacit beliefs and assumptions to be identified. It therefore allows an 
individual to be freed from a reliance on these and to gain a greater degree of 
internal autonomy. It is therefore unfortunate that the ministers often stressed the 
value of tacit knowledge and accepted that legitimate reasoning can issue from ft. 
Earlier discussion described the respondents' frequent assumption that God created 
a degree of understanding and reasoning that was imparted to Christians and which 
functioned in spite of their ability to intellectually analyse a situation. Some ministers 
with a reflection-ambivalent view indicated that it was possible for Christians to be 
mature even when they had never been stimulated to question their views about 
topics such as the nature of Church organisation or the validity of other religious 
faiths. In other cases, the ministers openly admitted that promoting critical reflection 
would be dangerous for some members of the Church. The Roman Catholic 
ministers were often found to describe older parishioners - those who could 
remember the Church before the second Vatican council - as being unable to cope 
with the impact that this would have on their Christian faith. These ministers' 
understandings indicate the possibility that their parishioners are provided with little 
encouragement to critically analyse their Christian faith. If true, it is clear that these 
churchgoers will not be helped to understand the strong influence tacit knowledge 
may have on them. 
This criticism may not be so true of the ministers who had a refiection-valuing view. 
If these individuals indicated to the parishioners that critical analysis was useful in 
clarifying church teachings that were not immediately self-evident from Christian faith 
or personal experience of God, then they provide a healthier environment for faith 
development. However, even these ministers did not appear to support critical 
reflection upon the basic Christian theology of the Church - something that is a 
natural part of maturation according to Fowler (1981) and Marstin (1979). Nor did 
the respondents appear to support Fowler's (1981) and Allport's view (Strunk, 1965) 
that mature Christian faith should be held as a tentative hypothesis. They clearly did 
not view mature faith as something that is constantly re-examined and reorganised 
as Allport indicates (Ibid. ). Instead, the ministers gave the impression that once a 
certain amount of analysis had occurred on a topic such as the nature of church 
organisation there was often little need to re-evaluate this later. 
Such an attitude towards critical reflection means that the ministers may not 
be 
helping their parishioners to explore some of the important tacit assumptions that 
underlie their Christian faith. The respondents' views also 
indicate that they would 
not be able to understand the value of Stage 4 
faith. It was shown in Chapter 5 that 
Christians could instinctively reject the implications of this 
form of faithing (Section 
5.2) and this could explain some of the ministers' comments 
in the interviews. 
178 Chapter 9 
In refusing to accept that maturation may involve a period of such intense critical 
exploration there is a danger that the ministers will view those parishioners who do 
go through this as not developing normally. In fact, the questioning that is stimulated 
by a transition to Stage 4 faith may well be unwelcome to the respondents in this 
research. For instance, intense questioning of Bill (Al) about his understandings of 
maturation and Christian faith caused him discomfort. Consequently, if the 
parishioners try to explore certain questions through dialogue with such ministers 
they may well encounter problems. If the ministers are using a Stage 3 faithing style 
as the discussion has indicated they may, it can be seen that they may instinctively 
perceive a parishioners critical reflection on his or her faith as a threat to their own. 
. 
8.3 The implications of ministers' views about socialisation and relativisation of 
woddview 
The ministers' frequent lack of interest in stimulating critical reflection raises a 
question as to whether they can perceive the problems created by socialisation. 
Without critical reflection there is limited opportunity for someone to perceive the 
degree of enculturation present in his or her worldview. It is therefore possible that 
the respondents' views about critical reflection prevent them from apprehending the 
degree to which parishioners may need to be stimulated toward autonomous 
thinking by studying how their beliefs and behaviour have been shaped by their 
upbringing. 
The ministers did not often indicate that they understood the effect of socialisation. 
In fact, it is possible that some thought it desirable because they could argue that 
Christians must be uncritically trusting of Church teaching. However, some 
respondents indicated that they understood that there were aspects of socialisation 
that existed in the Churches and which could be problematic. These respondents - 
who usually indicated that they valued a degree of critical reflection - were the ones 
who stated that it could be difficult to stimulate 'cradle' Christians to be aware of the 
need for a conscious affirmation of their faith. These respondents were earlier 
shown to believe that when such Christians transferred to another church they were 
often confronted with different forms of worship that stimulated a re-dedication of the 
individual. The value of this was thought to be that the Christian was more 
consciously aware of their faith and the commitments it brought with it. 
A few of the ministers went further and suggested that it was important for 
parishioners to understand the nature of different wings of a Church (e. g. the High 
and Low Churches in Anglicanism) or even different denominations. It appeared that 
the respondents thought this could provide people with a better understanding of 
where their own spiritual needs might best be catered for. There was little indication 
that such knowledge was useful for the purposes of realising the degree to which 
their valued judgements might be relative. 
However, even these ministers did not apprehend the need to move beyond 
comparing one approach to Christianity to another. Yet both Fowler and Hull (1984) 
describe a need for Christians to occasionally step outside their faith. They believe 
that comparing the Christian worldview to other non-Christian worldviews offers 
Christians the chance to perceive the degree to which their views have been the 
result of a more widespread form of enculturation. Unfortunately, the interview data 
shows that the respondents would be unlikely to offer their parishioners views of 
maturation that encouraged them to do this. In fact, many of the ministers clearly 
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indicated that there was little value in studying other religious faiths, and that such an 
approach could even be dangerous to a parishioners faith. 
7.4 The implications of the ministers' views about interacting meaningfully with non- 
Chdstian woddviews 
This leads to a discussion of the impact of the respondents' views about the value of interacting with non-Christian ideologies. It is clear from the works of authors such 
as Smart (1968) that comparing one's Christian faith to other worldviews is not only 
important for exploring enculturation, but also to explore the common ground 
between them and to learn from them. Fowler clearly indicated that part of 
maturation is understanding that the Christian tradition does not have a monopoly on 
the religious truth (1981,1984). This was the reason that Grimmitt (1994) argued for 
the promotion of 'interfaith' dialogue. This was perceived to overcome the 'them' 
and 'us' attitude that he believed to be creating an artificial restriction on spiritual 
exploration. Fowler (1981) has also described how meaningful interfaith dialogue 
requires that all participants should be open to the possibility of being swayed by the 
arguments of the others. 
This kind of attitude was not found in the interviews. Most of the ministers made it 
clear that there was little value in studying other religions. All off them were certain 
that dialogue with non-Christian groups, whether religious or scientific, could never 
aid the development of a Christian faith. The respondents' views mostly reflected 
the opinion set out by Almond (1988). She argued that Christians should be 
encouraged to respect other religions but not to take them seriously. However, 
several of the ministers were not necessarily willing to even respect the rights of 
other religions. The next chapter will indicate how several of the ministers viewed 
Jehovah's witnesses as people who needed to be saved from erroneous beliefs. It 
was clear from the interview data that the teaching that occurred in the respondent's 
parishes could involve the portrayal of other worldviews as either unhelpful for 
maturation or even symbols of immaturity. 
These opinions would again appear to have significant implications for the faith 
development of parishioners. The ministers' views can clearly oppose those that are 
likely to appear naturally during faith development. This again raises the possibility 
of the minister promoting a vision of maturation that is at odds with the basic feelings 
and understanding of individuals moving towards the higher faith stages. Because 
of this it is possible that faith development will be impeded. It is also possible that 
those parishioners who still progress to the higher stages may find they have less 
desire to participate in the parish setting because their views appear to be at odds 
with those of the leader of the community. 
8.5 The implications of the ministers'views on autonomy and authenti 
Many of the previous findings suggest that the ministers' views about the nature of 
autonomy could be significantly dfferent to those enshrined in the works of authors such 
as C. Rogers (1967,1969) or Fowler (1981,1984). This is not to say that some 
similarffies do not exist. For instance, the ministers often agreed with Fowler that God is 
the source of all power. They therefore appeared to support the concept of 
decentration. However, they did not describe internal autonomy in terms of the ability of 
becoming free from socialised and encultured behaviour through critical reflection and 
relativisation of worldview. Instead, they stressed the importance of wisdom and 
sometimes the subordination of reasoning to that of the teaching of 
the Church. 
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Because of this it can be suggested that the ministers' views tended to reflect what 
Fromm (1949) would call an authoritarian religion. This view contrasts with that of a 
humanistic religion. Strunk explains the differences: 
"In authoritarian religion God is a symbol of power and force, whereas in 
humanistic religion God is a symbol of man's [sic] own powers. The 
individual who is attracted to the first symbol and internalizes it may find a 
tentative kind of psychological security, but he will never be an 
individuated person [a person who is truly self-aware], a whole, mature 
adult. For genuine maturity he must embrace humanistic religion" (1965, 
p. 55). 
8.5.1 The ministers' descriptions of Jesus in the interviews 
The fact that the ministers were drawn towards an authoritarian interpretation of 
religion is possibly backed up by their portrayal of Jesus. In the interviews there is a 
marked tendency for the ministers to stress his divinity rather than his humanity. 
There is also a marked reluctance to attribute human characteristics to him. 
One example of this is the fact that the respondents often preferred to use the term 
'Christ' rather than the name 'Jesus. At the same time, whilst all but a few of the 
interviewees mentioned Jesus, only three of the ministers actually depicted him as 
displaying human characteristics that could be involved in maturation - and two of 
these respondents did not actually state what these were. In fact, some of the 
ministers appeared to view his divine nature as making him so different to humans 
that it was undesirable to try and compare humans to him. 
Therefore, although Jesus was often mentioned it was usually for a different purpose 
than using him to illustrate the characteristics of maturation. Instead, the ministers 
could describe maturation in terms of coming to understand him or his role in the 
Christian life. For instance, Tim (IEI) saw him as a messenger ("you must believe 
his word"), Richard (Al) described him as guide ("You must tread with Christ") and 
John (IE2) viewed him as a ruler and means of salvation ("He is the gateway to 
God) 
. 
In most of these instances the respondents appeared to stress his role as 
being active. The emphasis was usually on what Jesus did for humanity rather than 
how humanity should emulate him. Jesus was also frequently mentioned when the 
ministers described what must be believed if one is to become a Christian. For 
instance Peter (URC1) stated that "Jesus died for me" and Roy (URC1) said it was 
important to realise that "Jesus loves me 
8.5.2 The ministers, descriDtions of authen 
In the discussion about religious descriptions of maturation it was shown that there was 
a common belief that maturation involved an increasing commitment to others in the 
word. Kao (1975) and Fowler (1981) indicated that this was intimately connected with 
an individual's ability to relate meaningfully with a larger and larger number of people. 
The journey began in childhood when only the parents were of importance and hopefully 
ends in a concern for all humanity. This was shown to create an 
increasing ability for 
authentic existence - an existence that was able 
to think autonomously, but which 
behaved only in ways that did not impact negatively on others due to 
its concern for 
them (see Chapter 5). 
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When studying the interview data it became clear that whilst the ministers' views about 
internal autonomy differed to those of the authors studied, they did generally support the 
concept of maturation as a growing concern for society. The ministers described the 
need for Christians to develop their faith in order for them to realise the need to become 
active in the community. The ministers were often concerned with very local issues but 
some parishes did interact with other countries - such as Brian (URC2) who had kept up links with several South American countries. Even so, it was dear that a number of the 
ministers, in describing their parish education and the important aspects of maturation, 
depicted an inward looking form of Christian faith. The discussion consisted mainly of an 
emphasis on Christians developing their own faith and interacting with God rather than 
relating to the outside community. 
8.6 The importance of the ministers' descdptions of padsh education for further 
explodnq the importance of the ministers' descdptions of maturation 
Chapter 6 indicated that the developmental needs of parishioners were vital 
components of their educational needs. Because of this, further exploration of the 
implications of the ministers' views of maturation for the parishioners' faith development 
will be continued in the next chapter. The discussion will then explore the ministers' 
descriptions of parish education and their views on the educational needs of the 
Christians. Once that has been studied the implications of the ministers' views on 
maturation can be more clearly understood. 
9 Conclusion 
The chapter has explored the respondents' constructs of maturity and maturation. It has 
shown the numerous difficulties involved in understanding these and the consequent 
limitations of this analysis. The ministers were shown to be unused to studying their 
perceptions of maturation so deeply and to not often have the opportunity to do so. 
The discussion described the ministers' understandings of Christian faith, belief and trust 
and the relationship of these to maturation. The chapter also explored the ministers' 
attitude to critical reflection, knowledge and revealed truths. The other elements of the 
ministers' perceptions of maturity were set out and the different attitudes they had to 
these were explored. 
These findings were then used to study the possibility of ascertaining the respondents' 
faithing styles. The results of this were inconclusive but indicated that they could reveal 
characteristics of two different faith stages. 
Finally the discussion set out the implications of the ministers' views. It was pointed out 
the ministers' descriptions of maturation were significantly different to Fowler's faith 
development in several areas. This was seen to have implications for their parishioners 
if the ministers offered their understandings of maturation as a model for others to follow. 
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CHAPTER10 
The Ministers' Perceptions of the Learning Opportunities 
for Adults in the Parishes 
I Introduction 
This chapter explores the ministers' understandings of the role of adult education in 
the parish setting. It studies the structure of the programmes that existed in the 
respondents' parishes and their opinions about the effectiveness of these. In doing 
this the chapter explores the suitability of the learning opportunities provided. The 
discussion includes a study of the educational training that the ministers received 
and their opinions about the suitability of their own skills as educators. 
.2 
Issues About the Collection of Data 
The last chapter began with a description of the problems that were encountered 
when trying to elicit the respondents' views about maturation. Many of the same 
factors were experienced when collecting the data about education. For instance, 
the ministers' views about the educational needs of parishioners were frequently 
unclear and sometimes contradictory. This was also true of their descriptions of a 
ministers role in education. At the same time, it was clear that most of the 
respondents either did not choose to consider the subject very often or were not 
given the opportunity to do so. 
However, unlike the discussion on maturation, the vocabulary used by the ministers 
proved less problematic. The respondents used similar terms to each other and 
there was less ambiguity in their use of these. They preferred not to use the term 
'education'when discussing the learning that occurred in the parish setting. Instead, 
they used terms such as 'teaching' and 'preaching'. They also tended to describe 
the outcome of learning in terms of 'faith development'. 
The reasons for the ministers' reluctance to describe parish based learning in terms 
of education proved significant. It affected the ease with which data were collected in 
the phase 1 interviews as well as revealing some important assumptions about the 
nature of parish education. The problem it caused for the collection of data was first 
indicated when it became clear that the ministers, although specifically asked about 
adult education, often focused on describing the education of children in primary and 
secondary schools. 
This tendency appeared to have been caused by the use of the term 'education' in 
the original questions. The interview data provided evidence that this was creating 
problems for the ministers because they associated education with formal secular 
teaching situations rather than the teaching or learning that occurred in a parish. The 
respondents also appeared to assume that by asking about education the 
researcher was not interested in teaching or learning opportunities that were linked 
with worship. This was because they often viewed education as a neutral and 
9 objective' approach to teaching. Because they viewed the learning that occurred in 
the parishes as being intimately linked with a commitment to the Christian faith and 
involving worship it appeared to them to be different to education. 
At the same time, the ministers frequently assumed education was an approach that 
required a trained teacher. Although a couple of the respondents 
had worked as 
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teachers the ministers were not generally trained teachers themselves and therefore 
did not consider themselves to be able to perform that kind of educational function. 
They often appeared to regard school teachers as having achieved an important 
degree of academic achievement which they themselves had not. 
This was one reason for the ministers' initial hesitancy in participating in the research. 
They often felt that the research would be better served by discussing education with 
those who specialised in the subject or who were known to have had previous 
training. The ministers often referred to themselves as having only 'simple' 
understandings. 
Another reason for the ministers' tendency to mention children's education may have 
been indicated in the way that they were usually more confident in discussing that 
subject. The interviews revealed that the respondents were usually closely involved 
with schools, often as members of the School board. This meant that they were 
probably more familiar with the concept of learning in relation to children and were 
likely to have been challenged to consider it in some depth. 
The problems created by the respondents' assumptions about the nature of 
education became apparent during the first phase of this research. The interview 
questions were therefore modified before they were used in the second phase. The 
modifications meant that the ministers were instead asked to discuss opportunities 
for adult learning in the parish setting. This approach proved more successful. 
Information about adult learning was more easily elicited although the ministers still 
tended to discuss the opportunities for children to learn as well. 
In spite of their disinclination to see parish based learning in terms of education, the 
interviews revealed that the ministers all believed they had a duty to teach. They 
considered it a fundamental aspect of their role as a minister. It was also clear that 
they felt able to offer meaningful learning opportunities to both adults and children in 
their churches. The learning that could occur was clearly identified as an aid to 
maturation, although the ministers usually saw this only in terms of Christian faith 
development They did not see it as actively stimulating those aspects of 
development that they sometimes described as 'secular maturation. 
3 The Structure of Parish Education - The Ministers' Descriptions of the 
Opportunities for Learninq in the Parish 
This section of the chapter concentrates on describing the structure of the parish 
education. This means that the following discussion indicates when and where 
adults were thought to be provided with learning opportunities. The discussion also 
includes some indications about the function or content of these situations - the way 
in which the ministers taught and how they sought to influence parishioners - but it is 
left to later sections to fully explore the respondents' views on this topic. As later 
discussion will show, the distinction between structure and function proves important 
for studying the implications of the research findings. 
The ministers described two main opportunities for adults to learn in the parish. 
These were the weekly Sunday service and the numerous forms of study group that 
could meet during the week. Occasionally, one-off meetings or 
lectures were also 
mentioned as being important. 
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3.1 The Sundav Service 
All of the ministers considered the Sunday service to be the main point of learning for the entire congregation. Because of this they thought it essential for Christians to 
attend a religious service at least once per week. They believed this offered 
parishioners two significant opportunities of learning; by listening to the preaching 
and by worshipping or praying. 
1.1 Preachin 
Most ministers believed the preaching involved in the services to be the most important teaching opportunity they had. They considered preaching to be their main 
role as teachers. Tim (IE1) commented: 
I see preaching in a service as vitally important. I think it's a role God 
has given to ministers' . Preaching was seen as fulfilling several different functions. Tim summed up the 
general attitude to preaching when he stated that it is: 
"designed, I guess, to impart knowledge - but not just to do that... its there to challenge people to actually put into practice what they believe... to 
build up people's faith and trust". 
The great emphasis placed upon preaching was also found to issue from a belief that 
it provided "guidance from someone outside yourself'. Tim argued that parishioners 
required guidance from the minister otherwise they were in danger of "going entirely 
up the wrong track". 
Whilst most of the ministers saw sermons as energising and motivating, others saw 
their effects in different terms. Allen (RC1) explained "what we try and do is sort of, 
just.... keep going on and on and on like water over a stone". Alternatively, Bill (Al) 
saw its purpose as providing a Christian background that the learners would take in 
passively. 
3.1.2 Wors 
Most of the ministers stated that worship was also an integral part of learning. In 
most cases the respondents appeared to be describing worship in terms of an 
acknowledgement of God as King. Prayer in terms of personal or communal 
supplication was also mentioned. Michael (RC2) was one of a few ministers who 
described the penitence involved in the Roman Catholic mass as another essential 
aspect of learning. 
The view that worship and prayer were learning experiences issued from a belief that 
communing with God was a transforming experience in itself. No Christian was 
expected to be left unchanged by such a meeting. In spite of this, only a quarter of 
the ministers described a personal relationship with God through prayer as an 
important opportunity for learning. Instead, learning from Church doctrine or church 
leaders - whether parish ministers or those in higher positions of authority - was 
stressed. 
3.2 The studv qroups 
The ministers thought study groups provided an important supplement to the learning 
involved in the Sunday Service. The groups were called many different names but 
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the most common titles were Bible study groups, prayer groups and sacrament 
groups. Most of these were house groups although a number - usually those in the Roman Catholic churches - used the church buildings in which to meet. 
These groups usually met once a week and some had been in existence for months 
or years at a time. All of the meetings involved prayer and most of them involved 
studying Bible scripture or church teaching. As such they involved similar topics to 
those included in the preaching of the ministers. The benefit of studying these 
subjects within a smaller group was thought to be the chance for interaction between 
learners. The meetings were seen as an opportunity for discussion and the sharing 
of experiences that was not possible in the services. The ministers were aware that 
the parishioners often had questions that needed to be addressed and which could 
not be aired during the services. 
The Roman Catholic sacramental groups functioned in a slightly different way. They 
were used to prepare individuals for specific rites in the church such as confirmation, 
first Holy Communion or a wedding. Such courses tended to last only four or five 
weeks and were orientated about studying the church teaching on a sacrament. 
The ministers often ran one or more of the study groups themselves. The only 
exceptions being the Roman Catholic groups which were usually run by the laity (c. f. 
Section 3.5). 
3.3 One-off lectures and courses 
Most of the respondents described the organised opportunities for learning in the 
parish solely in terms of participating in a religious service and one or more study 
groups. The others occasionally set up additional meetings or short courses in order 
to offer parishioners the opportunity to further explore a particular subject. These 
subjects varied considerably but were usually aimed at the parishioners (or 
sometimes Christians from neighbouring parishes of the same denomination) rather 
than a more general audience. 
The ministers who appeared most interested in setting up additional lectures were 
the Roman Catholics. For instance, Anthony (RCII) had set up courses to explore 
catechetics, parenting, family life, divorce and remarriage. In his diocese such 
courses appeared to be fairly common. It also appeared to be a common situation 
for these groups to be run by people other than the ministers. Allen (RC1) saw this 
as being necessary because it gave the parishioners access to knowledge that the 
ministers themselves could not always provide. He commented that: 
"We often get people in. Priests aren't experts in everything, although a 
lot of Catholics seem to think we are... We get experts in, philosophers, 
theologians, whatever. If it's a moral issue... a panel" 
None of the ministers in the other denominations showed such an inclination to use 
others to run these additional meetings. They usually organised and ran them 
themselves. Neither did they appear to set up as many additional courses or lecture 
as the Roman Catholics. 
3.4 Counselling and teaching dudnq one-to-one meetinqs between the ministers and 
padshioners 
Other opportunities for learning occurred in the Church, although the respondents 
did 
not describe them as such. A majority of the interviews revealed 
that the ministers 
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spent time meeting parishioners individually when asked by them to do so. This was 
usually to respond to questions about Christian faith. The respondents described the 
type of conversations that could occur in these meetings as often being similar to 
those that existed in the study groups. The ministers therefore approached the 
meetings in a similar way to the study groups with regard to their role as a teacher. 
They believed it was legitimate for them to include a degree of teaching and they 
often either presented the parishioner with the reasoning behind church teaching on 
the topic under discussion or indicated relevant passages of scripture and suggested 
interpretations of these. 
The interviews also indicated that the ministers were frequently required to act as 
counsellors. This role also led them to spend time in one-to-one meetings with 
parishioners. Those respondents who discussed this aspect of their duties did not 
believe it was always suitable to 'teach' in these situations. Instead, they indicated 
the need for good listening skills and would sometimes encourage the parishioners to 
see trained counsellors. The ministers did not describe counselling sessions in 
terms of learning opportunities, however, given Fowler's description of the parish 
education required for healthy support of the parishioners' faith development (see 
Chapter 6, Section 4.4) it is possible that these too could be considered aspects or 
parish education. They would appear to offer churchgoers the opportunity for 
'healing'that he mentions. 
3.5 The ministers' reliance on a traditional padsh education structure 
When studying the descriptions of these learning situations it became clear that the 
parish education described by the ministers was usually quite static. The ministers 
all relied on the formats that were traditionally used in their denominations and did not 
often instigate any new forms of teaching. Some had even avoided changing the 
parish education present in a particular church when they began to work there. They 
indicated that they adapted their teaching style to fit the service and study group 
formats that were already present. In general, the only evidence of new learning 
opportunities for the respondents' parishioners involved the stimulation of 
parishioners to attend the type of study groups already in existence, or the creation of 
occasional one-off courses. 
The only exception to this situation was the parish education in the Roman Catholic 
parishes. All of the Catholic ministers indicated that their parish education had 
changed dramatically over the recent past. This was because their parishes had 
been required to implement diocesan imposed initiatives for renewal. These had 
been instigated by the Bishop in an attempt to promote relevant educational 
provision and practice. The laity had previously been consulted about what forms of 
learning they wanted. The responses had been studied and an educational 
programme to address these was being set up in each parish. 
However, it appeared that without outside influence the parish education would have 
followed traditional approaches. The ministers voiced support for the changes but 
their descriptions of the learning opportunities prior to them indicated that they were 
not extensive and the ministers had not sought to make such changes 
themselves. 
Because of these factors, it appeared that the parish education set up 
by the 
ministers tended to be static. The respondents 
did not change the format of it to any 
large degree and they used the teaching techniques that were 
typically used in their 
denomination. 
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3.5.1 The reasons for the static nature of parish education 
The interviews provided enough data to suggest a number of reasons why the 
overall structure of parish education remained static. 
3.5.1.1 The effect of time pressures and lack of resources 
Most ministers were relatively content with the parish education that was already 
present. However, at least a quarter of the respondents indicated that, in an ideal 
world, they would implement some changes. These changes usually involved 
running additional lectures or meetings to expand the range of subjects covered. 
Unfortunately, the ministers indicated that the reality of their situation prevented them 
from implementing these changes due to time pressures, lack of resources, or 
because of other priorities. 
It was clear that the ministers were very busy individuals. The difficulties in arranging 
times to interview them was one indication of this, as was the constant interruption of 
the interviews by phone calls and visitors if the respondent had not taken steps to 
prevent this from happening. At the same time the ministers openly described the 
numerous claims on their time which they had to deal with. 
The multiple roles of the minister also meant that modifications to the parish 
education could be considered a relatively low priority. The respondents were 
involved in maintaining the church buildings, financing its running, counselling, and 
many other things. A number of ministers indicated that, because they felt confident 
that the parishioners were already offered the most important learning opportunities, 
the implementation of new learning situations was not of immediate importance. 
They felt that their time could be better spent on other projects. 
Some ministers also indicated that if extra courses were to be run more volunteers 
would be needed. Encouraging people to help was not always considered easy. 
This problem was very clear in the Roman Catholic parishes where the respondents 
had been obliged to set up the new courses demanded by the diocese. The 
respondents stated that at times it had been very difficult to get parishioners to take 
on such a responsibility. 
The result of these factors was that the ministers could often be forced to simply 
keep the parish education more or less as it was. On becoming a minister of a 
parish they usually encountered a parish education system that was manageable 
and so they maintained it for pragmatic reasons. 
3.4.1.2 The effect of the ministers' training 
The interviews indicated that the static nature of parish education could be 
maintained by yet another factor. This was the training that the ministers had 
received. The interviews revealed that they had not had much educational training. 
Because of this it was possible that they had never been made aware of the 
multitude of approaches to adult education that exist. Without this knowledge the 
ministers may have simply accepted the 'denominational' approach to parish 
education without much reflection on its origins or strengths and weaknesses. 
Because of the importance of this topic to present and later discussion the next 
section describes the ministerial and educational training that the respondents 
had 
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received. In doing this it highlights the lack of knowledge that they may have about 
educational matters with regard to adult education or modern debates about parish 
education. 
4 The Respondents' Ministerial and Educational Traininq 
In the phase 2 interviews the ministers were questioned about the training that 
existed to prepare parish educators. They were also asked to give their opinions 
about the usefulness of this. The following sections discuss the training that the 
respondents received and their views about the effectiveness of it. This discussion 
will concentrate on the Roman Catholic, Anglican, Independent Evangelical and 
United Reformed ministers. Little reference will be made to the Methodists and 
Baptists responses. This is due to one of the interviews with a Methodist being cut 
short and a Baptist minister refusing to give any information about his past training. 
However, in the interests of giving a comprehensive picture of the educators 
involved in parish education the discussion will first explore the role of lay educators 
and the training that they may have received in order to fulfil their role. 
4.1 The use of lav educators and their traininq 
Except for the Roman Catholic parishes, there were few opportunities for lay 
members to act as parish educators. The ministers took control of most of the 
learning that went on. This was easily done because the Sunday service was seen 
as the main point of learning. When the study groups were seen as important 
educational situations the respondents also expected to play an important part in 
these. This meant that parishioners were only able to act as 'readers' in the services 
or the 'hosts' for the study groups. Neither of these roles was thought to require a 
large degree of training or preparation because they were not assumed to be key 
educational roles. 
The Independent Evangelicals did not mention any formally structured programmes 
for parishioners. Bible study groups at conferences or revival meetings were the 
only sessions deemed relevant for such individuals. 
The Anglican ministers concentrated on discussing the training of their Readers. 
Andrew (A2) commented: 
"they get a certain amount of training from us from time to time and we 
send them on courses, or try to do that". 
His comments indicated the optional nature of attending such education. They also 
highlighted the way in which the ministers themselves took a role in the training. 
However, for willing learners there were additional options. Most of the Anglican 
ministers mentioned the Bishop's Certificate. This course was conducted over six 
terms and was structured so as to require a number of essays to be submitted. 
A 
few parishioners were shown to undertake this course, not all of whom were 
involved 
in running an educational group. One minister commented that 
this course had 
been useful for readers and others: 
I think it has been [useful] for people who have felt they would like to 
know a bit more about the faith and the things surrounding 
it - the Bible 
and so on". 
The ministers revealed that there were co-ordinators 
for diocesan education but 
revealed little about them or the work that they 
did. 
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The Roman Catholic ministers proved to be more concerned with the training of lay 
educators than any of the other denominations. This was not surprising given the 
prominent role the laity had come to play in the parishes. The recent changes in 
parish education had been specifically set up to encourage parishioners to become 
involved in the running of the Church. It was assumed that this empowered the laity 
as well as allowing the priest to spend more time on other aspects of running the 
parish. 
Because of this, the ministers were aware of the existence of a diocesan body that 
trained lay educators as well as providing general educational programmes. The 
ministers were not sure about the type of programmes that it ran but they indicated 
the numbers could vary from year to year. Not all of the courses that were used to 
train the laity were run by this organisation. Some of them were set up in other 
dioceses and could be a considerable distance away (e. g. London). In spite of the 
presence of these courses and training programmes the interviews showed that lay 
educators were not required to attend any of them. Instruction from the parish 
minister was accepted as a legitimate alternative if necessary. 
4.2 The traininq of the ministers and their views on its relevance 
The ministers were asked what training they had undergone to become a minister 
and how much of this involved training in educational matters. They were also asked 
whether the amount they had been taught had been suitable. However, it soon 
became apparent that it was impossible to compare the ministers training to any 
great degree. The respondents had trained at a variety of times over the last 40-50 
years and they indicated that the training courses had changed during this period. 
Nevertheless, their comments remained informative. 
4.2.1 The training of the Roman Catholic ministers 
The Roman Catholic ministers had trained at different seminaries but their courses 
had usually lasted for 5 years. The amount of time that had passed since this 
training varied greatly. Robert (RC2) had trained just 5 years previously, whereas 
Michael (RC2) had trained over 30 years ago. 
None of the Roman Catholic ministers interviewed during phase 2 felt entirely happy 
with the training they had received in relation to teaching and education. Robert 
thought that the seminary he had attended failed to address many 'practical' issues 
such as this. He felt that this had been a problem with the whole course: 
"You come back with your head full of ideas and ways of doing things but 
you've not really looked at the issues at all, or why you are doing it, or why it 
is relevant to anybody. You get very good at doing exams. " 
Michael's views were similar. His training had also been highly academic and based 
solely on learning theology and ritual: 
"it was before Vatican 11 and so we were almost like monks... we walked 
around with black cloaks and funny hats on, and obedience was a great 
virtue . 
Evidence from Paul's interview in phase 1 showed that at least one seminary had 
included the study of Fowlers works in their curriculum. However there was no 
experience of educational texts such as those mentioned in Chapter 
6. It was also 
evident that Paul had forgotten most of what had been learnt and 
that he had not 
read any more about these subjects since his ordination. 
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4.2.2 The training of the Anglican ministers 
The Anglican ministers had trained at theological college. George (A2) had been 
ordained 7 years ago making him the most recently trained of the Anglicans in phase 2. He was the only minister interviewed who still worked in his original incumbency. 
These ministers' views were similar to those of the Roman Catholics. Andrew (A2) 
felt that the courses had been too academic. Because of this he felt their usefulness 
was limited. He believed that "book learning" was unable to provide the skills that 
direct experience can give. 
The training course that George (A2) had participated in had caused many of his 
colleagues to question the college's whole attitude to education. In the interview he 
remembered: 
"There were a number of people there who had been teachers... all the 
teachers who went there disagreed with the educational methods . He also commented: 
"A lot more is needed than probably people get and so much emphasis in 
the time available in the theological college is given to Bible type 
information, theology type information.... possibly pastoral studies get a 
look-in in some theoretical core studies. I think teaching and education get 
left out". 
Later on in George's training it became obvious to some individuals that educational 
matters were not going to be addressed: 
"Towards the end, people started saying 'well, when we get out in the 
parishes we are going to have to deal with things like Sunday School and 
teaching and so on. Can't you teachers get together and tell us something 
about it? ' And so a group of us who had been teaching did put together 
some sort of programme and a few session on this sort of thing". 
Although the programme was set up the interest from other students was minimal. 
Because of his previous training in education and the lack of training given in the 
ministerial training, George personified his approach to parish education as being 
different to many others: 
I mean, having been in teaching I tend to think in terms of syllabuses and 
so on.... I have always been keen on detailed planning. Some people think 
I am too detailed but that is the way I work. " 
4.2.3 The trainina of the Independent Evangelical ministers 
Of all the denominations the training given to the Independent Evangelicals lasted 
the shortest time. John (IE2) and David (IE2) trained at Bible colleges for 3 and 2 
years respectively. Like George (A2), John had been a teacher before becoming a 
minister. For this reason he did not feel that the College had given him any new 
skills with regard to educating parishioners. David's comments were identical to 
Andrew (A2). He did not think that ministerial training could ever effectively teach 
about educational matters. He argued that experience was the only thing that could 
teach these skills. 
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4.2.4 The training of the United Reformed ministers 
The situation of the United Reformed ministers in phase 2 was unusual because 
neither of them had been trained in the United Reformed colleges that existed in 
Cambridge and Manchester. Thirty years ago Brian (URC2) had spent 4 years in an 
Anglican theological college before moving to the United Reformed Church. On the 
other hand, Graham (URC2) had undertaken a four year theology degree course at 
University as well as a two year post graduate diploma course. The denomination 
had accepted these qualifications as sufficient for him to be accepted as a minister 
without most of the usual training. 
Because of this neither minister felt able to make informed comments on the 
traditional United Reformed Church training courses. However, Graham admitted 
that he had received no education about teaching during his university studies. The 
closest he had got to the subject of education was in some of the practical theology 
sections of this degree course. 
Brian's views about his experience in the Anglican theological college echoed those 
already discussed. When asked if training was satisfactory with regard to 
educational matters he replied: 
"Not really, no. Our course was geared to examinations at the end of each 
term. All sorts of academic training with not too much on the practical 
side... except that we were out preaching roughly alternate Sundays. So 
you're thrown in to the deep end of preparing sermon's week in, week out". 
Brian explained how he had sometimes been asked to look after trainees from one 
of the Anglican colleges. He described their training course as "purely academid'. 
This resulted in the trainees being sent to him: 
14 to learn the practical side of how to chair meetings, how to visit people, 
which way to hold the baby for baptism... Learning things that weren't 
taught in college". 
4.3 Opportunities for further training 
After becoming ministers the respondents usually had further opportunities to take 
part in training. Each denomination had a variety of methods for helping the 
ministers continue to learn. Some of the programmes that were available related to 
education and learning in the parish. 
According to Robert (RC2) the Roman Catholic diocese provided in-service training 
on educational issues once per year. This involved a study group lasting for two to 
three days. When asked if these were useful he replied: 
"Actually they're quite good. I get frustrated with other clergy who won't 
engage. They are there in body but not in spirit. I suppose its because 
they are tired or they're not academics - had the academic training that I 
have had - so they opt out. So they never actually think 
'this is an 
important time out to do a bit of study'. Its sad people are not using it ... I 
mean, their whole mindset is 'I can't cope with new things, I'm busy on the 
tram line' 
Michael (RC2) believed that there was an ongoing push by the diocese to increase 
the emphasis on education. He considered this to be due to Bishop being 
"something of an intellectual organiser". 
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The Anglican Church arranged numerous courses for its ministers. George (A2) 
believed that these were generally considered vital for newly ordained ministers: 
"During the first three years after you leave college there is continuing 
ministerial education or whatever they call it these days". 
The actual structure of these courses depended on the diocese that was providing it 
and could also vary from year to year. However, the programmes tended to be on 
subjects such as time management, producing magazines, publicity etc. and were 
not often about educational matters. 
The United Reformed church provided an allowance for its ministers to attend 
courses and conferences. It also had a well-established sabbatical system whereby 
a minister could normally expect 1 year off every 7 to 10 years. This was seen as a 
chance to attend long term full time courses. Several of the United Reformed church 
ministers had used their sabbatical years for just such purposes. However, none of 
them had participated in courses that dealt with educational matters. 
The Independent Evangelicals were expected to attend prayer meetings and other 
large gatherings of evangelicals. The interviews indicated that these were often set 
up by the American churches that were gaining popularity in Britain. Such meetings 
were seen to offer occasional workshops on subjects such as education and 
teaching. However, it appeared that the interviewed ministers had not participated in 
any of these. 
4.4 The ministers' belief that all necessarv educational expertise can be gained 
throuqh expedence 
It was clear from many of the ministers' descriptions of their ministerial training that 
they did not feel that they had been properly equipped to deal with educational 
matters in the parish setting. However, some respondents, such as Margaret, stated 
that academic study could never give a minister the skills necessary to create the 
best learning environment. Graham (URC2) even felt that formal educational 
training could be a handicap. He argued that it depersonalised the learner. David 
(IE2) thought that formal educational training tried to indoctrinate the teachers into 
overly prescriptive methods of teaching. 
Whilst only a few ministers explicitly stated that formal educational training was 
irrelevant in the long run, it was clear that many other respondents held very similar 
opinions. None of them felt that the lack of training they received was more than a 
temporary set back. They had absolute confidence that they could learn all they 
needed to know through a few years of experience running a parish. Graham said 
I think [the ability to teach] comes through hands on experience and it 
comes through listening to other ministers. " 
Anthony (RC1) commented "the effects let you know what matters". 
4.5 The static nature of the padsh education as an effect of the ministers' 
lack of 
educational traininq 
A consequence of the ministers' training would appear to 
be a lack of knowledge 
about those issues involved in adult or parish education 
that were discussed in 
Chapter 6. The respondents were not made aware of the alternative forms of 
teacher/learner interaction that could be used in education and which might 
have 
been more suitable for addressing the parishioners' educational needs. 
Consequently their courses could be said to have tacitly supported a view 
that the 
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traditional parish format of parish education - as experienced by them both prior to the course and during it - was adequate. Considering that the ministers believed that 
they could learn how to run a successful parish education programme by observing 
their colleagues' approaches, it appears that they were unlikely to be stimulated to 
introduce many changes. At the same time, their belief in their ability to learn how to 
teach successfully from experience alone may explain why they undertook little 
reading with regard to teaching in parish education. 
4.6 Reflections on the initial research 
- guestion 
in the light of the ministers' 
descdptions of the structure of parish education 
The findings in Sections 3.5 to 4.5 are significant because they allow the second part 
of the research question to be partly answered. This research was set up to identify 
how the ministers' perceptions of maturation influenced the parish education they set 
up for adults. It can now be seen that, with regard to the structure of parish 
education - the times and places in which learning occurs, and the use of preaching 
and prayer - there appears to be little effect. Instead, the ministers use the 
structures that have traditionally been used and with which they are familiar. 
In retrospect this reveals an assumption that was made by the researcher when 
formulating the research question. It was predicted that the ministers' perceptions of 
maturation would have an observable impact on the structure of the parish 
education. In fact, not only does the interview data suggest that the respondents' 
constructs of maturation had little affect on the structure of the parish education 
provided, there is evidence that the opposite may even be true. It is possible that the 
ritual in which parish education is often embedded may have actually influenced 
some of the ministers' perceptions of maturation. 
This can be illustrated by returning to the discussion about the continualist approach 
to describing maturation (Chapter 9, Section 5.2.1). This viewpoint was shown to be 
most commonly encountered in the interviews with the Roman Catholic ministers and 
it was noted that the sacramental theology of this Church formally celebrates more 
rites of passage the other denominations. Now that the respondents' views of 
learning in the parish have been shown to be intimately linked to worship in Church 
services and ritual celebrations it could be suggested that the Roman Catholic 
ministers' vision of parish education, and the rituals that are integral to it, may have 
influenced their vision of maturation. This would indicate that the interaction between 
the ministers' constructs of maturation and education was more fluid and dynamic 
that was first assumed. 
In fact, when formulating the original research question it was not taken into account 
that the respondents would have probably been taking part in parish education for a 
long period before training as ministers. It therefore overlooked the need to ask 
whether the ministers' views about maturation had been influenced by their previous 
experience of teaching in the Christian Church or whether their views of how parish 
education should be implemented had changed because of their training. 
4.7 The implications of the respondents' use of tradftional padsh education 
structures 
The fact that the structure of the parish education usually followed a traditional format 
may not have been particularly important for assessing the success with which 
the 
parishioners' educational needs were being met. 
Given the definitions of the open 
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Christian curriculum (Chapter 6) it is possible to argue that the learning opportunities 
provided (in terms of when and where they occurred) could still have been a suitable 
vehicle for valuable forms of teaching. For instance, the open Christian curriculum 
seeks to challenge tacit assumptions about Christian faith and to stimulate critical 
reflection. There is no reason to suppose that these could not be promoted through 
preaching. At the same time the study groups could provide the chance to interact 
meaningfully with others - especially if outside speakers from other denominations 
and religious faiths are brought in. 
The description of the open Christian curriculum that was formulated in Chapter 6 
also incorporated Fowler's views about the way in which faith development can best 
be facilitated. This meant that parish education was seen to also have a duty to 
provide parishioners with positive affirmation of the nature of maturation and to give 
them opportunities for healing. The previous discussion has shown that preaching 
and teaching opportunities were already available for the first purpose, as were 
opportunities for counselling for the second. 
Unfortunately, whilst there were opportunities for meaningful learning in the padshes 
the respondents' descdption of the function of padsh education frequently appeared 
to be at odds with that required of an open Chdstian curriculum. The ministers' 
descdptions of its aims, the subjects that should be involved, and the way in which 
teaching should occur all raised issues about how well the parish education they 
descdbed could successfully address parishioners' educational needs and promote 
an environment which facilitated faith development. 
The rest of this chapter discusses the reasons for this conclusion as well as the 
implications of it. In order to do this the discussion starts by setting out the ministers' 
descriptions of the main aims of parish education. Once this has been done they 
can begin to be compared to those of an open Christian curriculum in order to 
identify the areas where there is disagreement between them. 
5 The Minsiters-Descrig)tions of the Function of Parish Education 
The ministers' perceptions of the aims of parish education were not always clear. 
However, the respondents appeared to view parish education as having three main 
functions. They thought it existed: 
i) To strengthen and support the Christian faith of each parishioner. 
ii) To strengthen the Christian community 
iii) To spread the Christian faith. 
These functions were a result of the ministers' belief that "the human species is 
actually created to worship something" (Andrew, A2). Their Christian faith informed 
them that the Church existed to propagate this worldview and to help people 
understand how to fulfil the demands placed upon them by this understanding. 
5.1 Padsh education existed to strengthen the Chdstian faith of the padshioners 
The ministers' descriptions of parish education indicated that one of its roles was to 
strengthen the Christian faith of its parishioners. They believed that once Christians 
acknowledged the existence of God they required help to further develop an 
understanding of their relationship to Him. As was indicated in the previous chapter, 
the respondents saw this as a vital aspect of maturation. 
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The respondents indicated that there were two ways in which parish education was 
able to deepen a Christian's faith. Firstly, it was assumed that the act of worship was 
important because it provided an opportunity for a Christian to actively show their 
commitment to God, and to request from him further assistance in living a Christian 
life. Secondly, the ministers were clear that parish education also existed to 
strengthen Christian faith through granting parishioners an opportunity to listen to 
some form of preaching. 
The ministers' descriptions of the importance of preaching appeared to be based 
upon a belief that, whilst God was the source of a Christian's ability to develop and 
mature, this process had to be actively guided by the minister. The respondents 
often commented that parishioners could be misled in their understanding of 
Christian faith if they were not given clear indications of how they should understand 
it. Similarly, the ministers described the need to promote a vision of how a mature 
Christian faith developed. 
The ministers' opinions about the content of the teaching they provided were found 
to be split between two different views. On one hand, some respondents believed 
parish education should be based on teaching parishioners about the scriptures and 
helping them to interpret them 'correctly'. This was because the Bible was seen as 
"infallible" (James, B2) and "a divine blueprint" (Graham, URC2). However, the other 
ministers thought that parish education should concentrate on familiarising Christians 
with Church teaching and doctrine. They believed that this was the best way of 
coming to understand Christian faith. Michael (RC2) portrayed his Church's doctrine 
as "the wisdom of ages". 
This last opinion was especially common in the interviews with the Roman Catholic 
and Anglican ministers. These individuals believed the teaching of Church doctrine 
to be significantly more important that the study of the Bible. Allen (RC1) commented 
that "Catholics are not famous for their knowledge of scripture". However, neither he 
nor the others saw this as a problem because they believed that Church doctrine 
enshrined scriptural teaching. 
5.2 Padsh education existed to strenqthen the Chdstian community 
The function of parish education was considered to be more than simply catering for 
the needs of individual Christian's. Most said that it involved stimulating a parishioner 
to commit themselves to the Christian community. Bill (Al) commented: 
"I don't think faith is something isolated, that you have just on your own. I 
think its got to be started and you've got to be part of the [Christian] 
community and you've got to live out your faith in the community". 
In stimulating such a commitment to the Christian community, parish education was 
viewed as creating a more dependable, stable and close-knit group. 
This state was often described as a natural consequence of aiding the parishioners 
to deepen their faith. David (IE2) felt that the deepening of Christian faith was a form 
of maturation that automatically led Christians to increase the internal stability of 
the 
church. Other ministers such as George (A2) indicated that parish education 
had to 
do more than deepen the parishioners' faith to achieve this commitment 
to the 
community. It was suggested that there was also a need to stimulate 
Christians to 
put their faith into action - 
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A couple of ministers believed that a parishioner's commitment was first and foremost to their individual church. Most of the respondents thought this was 
undesirable and argued that a Christian's commitment should be to the 
denomination as a whole. Only a few ministers felt that a parishioners commitment 
should be primarily to the Christian faith. One of these was Andrew (A2). He argued 
that "the church is often the last thing that they [the parishioners] should commit 
themselves to". Robert (RC2) agreed with this, admitting that churches and 
denominations could be "quite shoddy". Both he and Michael (RC2) believed that 
commitment to the Christian faith was a commitment to the wider community. 
5.3 Padsh education existed to spread the Chdstian faith 
The ministers also believed that parish education had a duty to bring others into the 
Christian faith. David (IE2) believed teaching in the parish was inseparable from 
leading people to God. John's (IE2) view was that "the task of the church as the 
body of Christ is to reach others. We are saved to serve". He stressed the need for 
non-believers to be 'won' for Christ. 
The respondents gave a variety of reasons for Christian faith to be propagated. The 
evangelical ministers believed it was important that non-believers be 'saved'. 
However, most of the respondents avoided discussing issues of salvation when 
explaining the need to propagate Christian faith. Instead, they often described it in 
terms of the Church having a duty to help humanity develop and mature in the way 
that they had previously described in the interview. This view appeared to be based 
upon an understanding that Christian faith provided a more reliable woddview with 
which to understand life. Because the respondents believed Christian faith was 
based upon certain objective truths it was thought that by becoming Christian 
individuals could be "brought to their senses" (James, 132). 
All of the ministers described the importance of preaching in the liturgy for helping 
impart Christian faith to interested parties. However, many of the respondents also 
stressed the need for parish education to create evangelists out of the parishioners. 
The comments of David and John (both IE2) indicated the great emphasis that could 
be placed upon the role of parish education as a tool for preparing Christians to go 
out and teach, or preach to, non-believers. 
This tendency was predominantly found in the views of evangelical ministers and 
those with conversionist views (see Chapter 9, Section 5.2.1). The Roman Catholic 
and Anglican ministers generally regarded parish education differently to these 
respondents. They emphasised its use for the parishioners' own development. 
However, this did not mean they overlooked the need for parish education to act as a 
tool for creating people capable of spreading 'the Good News'. Allen (RC1) argued 
that the role of the minister was: 
"to try and make the baptised see that they are apostles in a sense. That 
the message of Christ is not just preached by the preacher. He has a 
role to play in it, a very important role, and a role that the church has 
specifically given to him.... a sacramental role. It is not just the minister, 
or the priest, whose vocation it is to bring the good news. It's everyone's. 
And we try and get the people to join in that 
However, Michael (RC2) pointed out that the church asked people to perfect 
themselves before going out to spread the Christian faith. 
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The Roman Catholic and Anglican ministers' comments also revealed that they 
thought it relatively hard to get the parishioners to realise that they had a duty to 
promote the Christian faith. This opinion was in sharp contrast to that of the 
Evangelical ministers' who appeared to find it much easier to motivate their 
parishioners to become evangelists themselves. 
It was also noticeable that respondents could have different views about the way in 
which parishioners should act as evangelists. For instance, the evangelical ministers 
supported a view that the parishioners could be prepared to actively spread the good 
news by preaching or actively bringing up the subject of Christian faith whenever 
possible. It was indicated that the parishioners were supposed to go to non- 
Christians and actively indicate the consequences of not having a Christian faith. 
Conversely, a majority of the ministers preferred to view their parishioners' role as 
evangelists in more passive terms. They argued that it was the laity's duty to simply 
be seen to act in a moral and dependable way and therefore act as symbols of a 
Christian life. This approach left it up to the non-believers to approach the 
parishioners who would direct them to the minister. 
6 Do the ministers' descriptions of parish education fulfil the needs of adult 
learners? 
The discussion will now move on to explore how well the ministers' descriptions of 
the function and content of parish education could satisfy the educational needs of 
adult learners with regard to personal growth. This is accomplished by comparing 
them to the description of the open Christian curriculum which was put forward as the 
ideal form of Christian education in Chapter 6. 
Upon such a comparison, it becomes apparent that the ministers' descriptions of 
parish education may fail to suitably address parishioners' needs in several areas. 
These are: 
i) The need to stimulate critical reflection. 
ii) The need to stimulate self-directed learning. 
iii) The need to accept periods of unease as an aspect of maturation. 
iv) The need to stimulate an interest in engaging in meaningful dialogue 
with members of other religious faiths. 
Several of these points serve to reiterate and build upon the concerns set out in the 
previous chapter which addressed the implications of the ministers' descriptions of 
maturation for parish education. 
6.1 Issues about the stimulation of critical reflection 
One important aspect of an open Chdstian curriculum was its attempt to stimulate 
padshioners to reflect on the tacit assumptions that their Chdstian faith may rest 
upon. Given the ministers' descdptions of the function of parish education 
it is 
questionable whether many of their parishioners were ever challenged to 
do this. 
The ministers indicated the main function of parish education was 
to promote the 
development of Christian faith -a process which, for them, was synonymous with 
maturation. However, it was shown in the previous chapter 
that their constructs of 
maturation did not often rate critical reflection as a useful characteristic. 
It was 
pointed out that respondents could describe 
Christian faith as a tacit response to 
many issues and did not necessarily require 
Christians to be able to explain why they 
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held certain views. It was therefore suggested that the ministers were unlikely to 
portray critical reflection as being very important to maturation (see Section 7.2). 
However, it was also suggested that those ministers who had a more positive regard for critical reflection might provide a form of teaching that promoted this 
characteristic. In this case it was assumed that the parish education they provided 
could start to offer parishioners a significant opportunity to explore some of their tacit 
assumptions about Christian faith - especially with regard to the different approaches 
of the various Christian denominations. Unfortunately, the respondents' descriptions 
of parish education reveal that, even if they value this characteristic they may not 
provide teaching which sets out to stimulate the parishioners' use of it. To 
understand their reasoning it is necessary to study some of the their opinions about 
the strength of some parishioners' faith. 
6.1.1 The need to Drevent some Darishioners from beinc i challenced to viticall 
refiect upon their Chtistian faith 
It became clear that a sizeable number of the respondents believed that, whilst 
reflection upon issues of Christian faith was essential to reach the higher levels of 
maturity, it was not always up to them to stimulate this. Examples of this view were 
often found in the interviews with the Roman Catholic ministers. For instance, Allen 
(RC1) indicated that reflection on Christian faith was important because: 
"Faith is not saying 'I've been told to do this and not to do that', it's much... 
deeper than this. It's you thinking about your actions in the light of the 
gospels". 
However, he immediately continues with a warning about the possible consequences 
of even this basic form of reflection: 
"A lot of people are not quite used to that. So it can cause a lot of, not so 
much heartache, as a loss of anchor". 
Rather than seeing this unease as a necessary first step in development, ministers 
such as Allen appeared to construe it as a sign of Christian faith being damaged in 
some way. Consequently, they were wary of causing unease in their parishioners. 
Robert (RC2) commented: 
"I sometimes challenge [parishioners] but... quite a lot of the time you get 
scruples in the profession... Quite often, well, I have to be gentle, 
because I would do more damage if I kept challenging them". 
This, and other comments, indicated that they believed some parishioners held 
forms of Christian faith that were 'fragile' and would be damaged if subjected to 
scrutiny. The Roman Catholic ministers often described the elderly members of the 
Church as being the most likely to be hurt by being challenged to reflect upon their 
faith -a situation which was blamed upon the way in which 
Catholics were brought 
up pre-Vatican 11. 
6.1.2 The imDlications of parishioners having a 'fragile' Christian faith for the 
ministers'aDDroach to preachin 
Richard's (Al) comments indicated that the identification of fragile forms of faith had 
an impact on the teaching given by ministers. He argued that: 
"For some groups of people, you're going to say that a simple basic sort 
of story teaching is the right level. You are going to unsettle things if you 
try to go too deeply. Their worldview isn't wide enough for all sorts of 
reasons. That is why people like the [retired] Bishop of Durham are so 
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foolish, I mean... he's a very clever man and he speaks a lot of sense 
and he's doing theology - but he should never have been given a pulpit! " 
This view reveals a serious problem that the ministers must have encountered when determining what impact their preaching should have. It may have been possible to individualise the level of teaching in the study groups in order to suit the average 
maturity of the group's members - and some of the respondents' comments 
confirmed that they did do this. However, this was not possible when preaching in 
the services. The congregations attending these would be comprised of members 
with a wide range of levels of maturity. It would appear that the ministers who were 
worded about the impact of some forms of teaching on members of the congregation 
would feel obliged to adapt their teaching to a standard were it would not 'hurt' the 
faith of the more 'delicate' members. Unfortunately, in such a case it would not 
appear to then be suitable for other parishioners who would benefit from being 
challenged more directly. 
This was a tension that was not openly commented upon by any of the respondents. 
However, it is important to address. The respondents were adamant that preaching 
was the most important of their teaching duties. Although some respondents valued 
it because of biblical precedents (e. g. Tim, lE1) others did so because it was the only 
time they could communicate with many of the parishioners (e. g. Jack, A2). This 
indicated that, by the ministers' own standards, the parishioners did not always 
receive teaching that addressed their educational needs. Unless the church 
members who were believed to be more mature chose to attend a study group with 
others of a similar level of development, or chose to meet with the ministers 
individually, they could not receive teaching that would be aimed more specifically at 
their educational needs. Consequently, without participating in the correct groups 
parishioners would not be helped to reflect more critically on their Christian faith. 
6.2 Issues about the ministers' belief that preachinq is the pdmary tool of teachinq 
padsh education as a pedaqoqic approach 
The ministers' belief that preaching was the most important aspect of parish 
education has other implications for the suitability of their teaching. When setting up 
courses aimed at promoting the personal growth of learners, modern liberal 
education has found didactic methods involving large groups to be one of the least 
useful approaches. The discussion in Chapter 6 showed that if parish education is to 
stimulate individuals to become self-directed learners or to address their individual 
problems then the best learning situation is one where there are not too many 
learners and where they can interact with each other and the teacher. In fact, many 
educational discourses describe the person who is in charge of the teaching as a 
facilitator. This is because the concept of a teacher is considered to have pedagogic 
overtones whereby the educator is signalled as being in charge of what is learnt. 
Given the nature of human maturation it appears more useful for learners to be 
helped to realise that they should guide the direction of their own learning. 
Such an educational set up would only be possible in the study groups that existed in 
the parish. Unfortunately, the parishioners did not always go to these. They were 
not required to attend them and in many of the parishes the ministers indicated that 
a relatively small number of Christians participated in them. At the same time, whilst 
the ministers' descriptions of these groups indicated that there was a chance for 
learner/learner or learner/minister interaction, they could still appear to be based 
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upon a pedagogic approach. A good example of this came from the interview with 
Graham (URC2). He explained 
"I will lead for the first twenty minutes in terms of talk on the passage 
being studied and aspects of it with background and also implications for 
today" 
None of his responses gave an indication that the parishioners' discussion in these 
groups had any impact on the learning that occurred in the study groups. Instead, 
he appeared to view his contribution as the most important element of this learning. 
It was possible that this was due to his commitment to preaching -a topic he 
returned to several times in the interview. He was also a minister whose views about 
maturation reflected the trusting-obedience viewpoint described in the previous 
chapter (Section 5.2.4). 
Not all the ministers described the learning that occurred in the study groups in this 
way. Some of the other respondents indicated that the discussion was less 
structured and the input of parishioners was considered an important part of the 
learning that occurred. In these instances the study groups appeared to reflect an 
exploration of faith that was more mutual and could feature exploration of those 
issues of immediate concern to the participants. 
6.3 Issues about the ministers' aftitude to experiencinq discomfort when reflectinq 
upon Chdstian faith 
The discussion in 6.1.1 and 6.1.2 confirmed some of the previous chapter's 
concerns about the ministers' attitudes to unease proving detrimental to the suitability 
of the teaching provided. The open Christian curriculum was seen to have a duty to 
promote an environment of developmental expectation. However, the respondents' 
descriptions of parish education indicated that it should not create situations where 
discomfort was created by challenges to Christian faith - at least with regard to some 
members of the congregation such as the elderly. With a few exceptions, the 
respondents gave no indication that they saw parish education as a tool to reassure 
people that a period or unease of discomfort during a reassessment of subjects such 
as Christian faith was normal. Instead, the indication was that it was there to allow 
parishioners to be healed of such feelings. 
6.4 Issues about the provision of learning opportunities outside a worshipping 
environment 
In Chapter 6 it was argued that Christian education must include learning 
opportunities that exist outside a worshipping environment. Hull's (1984) work was 
used to show the difficulty of stimulating parishioners to objectively study their 
Christian faith when actually worshipping. It was pointed out that it was difficult to 
study the content of Christian faith when in a situation that demanded affirmation of 
this very thing. 
It would appear unlikely that such learning opportunities could exist during religious 
services and the ministers' descriptions of these indicated that preaching was not a 
point when they would ask Christians to temporarily 'step outside' their 
Christian faith. 
Consequently, it would have been up to the ministers to provide the relevant learning 
opportunities within the study groups or one-off meetings. 
However, many of the 
respondents' descriptions of these meetings indicated that they 
did not generally fulfil 
this function. Some of the study groups were described as prayer groups and these 
were seen to still be situations of worship. A similar situation was 
found with regard 
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to the sacrament groups, which were often described as times of prayerful 
preparation for participation in a particular Christian rite. Whilst some of the study 
groups were shown to function as opportunities for a more objective study of church 
teaching by looking at its origins, these opportunities were relatively rare. 
6.5 Issues about the ministers' views on relativisation of woddyiew and learning 
about other reliqious faiths 
It was in regard to the ministers' views about the value of studying other world 
religions that their descriptions of parish education proved to be most at odds with 
that of an open Christian curriculum. It was made clear in Chapter 6 that the 
challenge of interacting with other ideologies or religious faiths provided significant 
opportunities for development. The reasons for this are best summed up by Moran: 
"What we need is a genuine conversation, eventually having many 
partners. Christians would have to know how a Christian is related to 
Jews and to Muslims, with Jews and Muslims speaking for themselves. 
If we had some understanding of how other people see themselves and 
how they see us, we might get a better perceptions of ourselves" 
(1983b, p. 151). 
Unfortunately, the chance of such a situation arising in the parishes of the 
interviewed ministers was very slim. Most of the respondents saw no use in offedng 
padshioners the opportunity to learn about other religious faiths. John (IE2) asked "is 
there any use in studying other religions? ". He thought that the Chdstian message 
was the only subject the parishioners needed to hear and he felt that it was difficult 
enough trying to put this over to them. Birian (URC2) commented: 
"I think as a Chdstian I believe what we teach and what Chdst offered is 
the truth. And therefore, if you know the truth, then - the reason why it is 
difficult to answer this is because it sounds bigoted and pompous - it 
doesn't really matter how much you know about other religions". 
In all of these cases the ministers did not believe that understanding how others 
perceive Chdstians could be of any use. Nor did most of the ministers see any 
benefit in engaging other religious groups in dialogue to better understand them. 
Bdan (URC2), like several others, even thought it could be dangerous for 
pairishioners to interact with people from other faiths. He felt that such an approach 
would make it easy for them to become "distracted" from their (more important) 
involvement with Chiristian faith. 
The few ministers who did see some merit in learning about other religions fell into 
two categories. The first group consisted of five respondents who thought it was 
useful for a more general understanding but had not set up any parish education to 
actually allow this learning to occur. Their reasons for this situation were usually that 
they did not feel they had the time or resources to set up additional teaching groups. 
At the same time it was indicated that the provision of such teaching was a relatively 
low priority compared to other aspects of parish education. 
The other group saw the need to learn about different religions in terms of spiritual 
9 self-defence'. Roy (URC1) was the only respondent who had actually invited a 
member of another religion to talk to some of the parishioners. However, the 
ministers belief was that the meeting would help strengthen the learners' 
Christian 
faith against being swayed by other religious worldviews. He indicated 
that without 
proper 'preparation' parishioners could be in danger if they chose 
to interact with 
members of other religions. Consequently, the meeting 
between carefully selected 
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parishioners and a local Imam had clearly not been set up as an attempt to dialogue in a truly ecumenical way. John (IE2) showed a similar view when discussing the 
need to study other religions. He commented: 
"If I was in parts of London, and there were lots of Muslims in the area, then I would say you do need to know a bit about what Muslims believe and teach because you need to know where you stand when they come. And 
you will need to be able to talk to these folk, not in an aggressive way, but to make a very clear statement of what you believe". 
Again, the reason for learning about this religion was seen in terms of helping 
parishioners resist any temptation to become involved in it. 
In the interviews with John and David (both IE2) it was found that parishioners were 
offered knowledge about another religious groups' beliefs not only to 'protect' their 
Christian faith but also to enable them to try and convert any individuals who might 
approach them. Both of these respondents commented on the large number of Jehovah's Witnesses in their localities. This presence caused them a degree of 
apprehension. Parish education had therefore been set up to prepare parishioners 
to cope with meeting individuals from this group and to inform them how to try to 
"win" them for Christ. The need for Jehovah's Witnesses' to be saved from a 'false' 
understanding of religion was made perfectly clear in the interviews. One of John's 
ministerial colleagues had originally been a Jehovah's witness. John commented: 
"he knows where they are in error and he knows why and he is a demon 
when they come to the door. " 
It would appear unlikely that the parishioners of such ministers are led to respect 
other religious views. It would certainly be difficult to imagine how parishioners who 
are being taught how to actively undermine other individuals' religious beliefs are 
going to consider other religions useful sources of understanding about how their 
own brand of faith is viewed. Even those ministers such as Anthony (RC1) who were 
less hostile to other religions still do not set out to stimulate an interest in learning 
about other religions in their parishioners. Overall, the impression given in the 
interviews was that Christian faith was something that had to be carefully nurtured 
and protected from other religious understandings till it was capable of withstanding 
being influenced by these. At no point was a Christian seen to be in need of 
interacting with other faiths to further understand their own faith. As such, the 
ministers' descriptions of parish education fall short of the open Christian education 
ideals. 
6.6 Issues about the ministers' ability to perceive the multicultural nature of societv 
The interviews revealed that the ministers could perceive society as being far from 
multicultural. They often had a very different impression of the nature of modern 
society than the educationalists mentioned in previous chapters. 
Chris' (M2) comments indicated his belief that there was little likelihood of his 
parishioners having to interact with members of other religious faiths in the locality of 
his church. Similar views were held by a number of other ministers and were used 
by them to legitimise the lack of time spent educating parishioners about other 
religious faiths. Chris described his community as "ordinary", which apparently 
meant that it was an almost exclusively white and Christian or non-religious 
community. Even the ministers in the most densely populated areas of the South 
coast could perceive their surroundings as being so predominantly white that 
members of other world religions would rarely be encountered. 
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In some cases this was a debatable assumption, for instance Margaret (M2) lived in 
an area which she described as reflecting an inner city. The researcher was familiar 
with this area and knew it to have a very high mix of ethnic and religious groups with 
a synagogue relatively close to the Church. Yet, the respondent described the area 
as if members of other religions were very rarely met. This may reflect the fact that 
the Christian community did not interact with the other religious communities in the 
area. However, evidence existed that some parishioners and ministers could 
'overlook'the multicultural aspect of the area in which they resided. 
One example of this was found in the interview with Brian (URC2). He believed that 
there was a significant mix of ethnic groups in his locality. However, he indicated that 
other members of his community disagreed with this view: 
"We had a circular from our head office earlier this year saying that one 
Sunday this month was to be Racial Justice Sunday... My elders said 'we 
will not hold this as it is irrelevant here'... Well, I didn't want to argue with 
them but I know there is quite a high number of ethnic minorities round 
here. But our lot seem to have blinkered eyes, you know. Everybody is 
seen as Anglo-Saxon . 
Even when the ministers perceived Christianity to be one of several strongly 
supported religions in an area this did not necessarily stimulate them to create 
learning opportunities for the parishioners to understand these. For instance, Robert 
(RC2) noted that a large number of Jews existed in his community. However, he did 
not feel that this necessitated study of Judaism beyond what was inherent in the 
Judaeo-Christian tradition. 
6.7 Issues about the isolation of the padshes from the surrounding cufture 
The discussion in the previous sections was based upon findings that appeared to 
indicate that the respondents viewed their parishes as havens from many pressures 
of modern society. At the same time, it appeared that they believed parish education 
played an important role in maintaining this aspect of the parish's function. 
The evidence for this statement was found in the ministers' comments on many 
different subjects. For instance, when discussing the fragility of some parishioners' 
Christian faith the ministers indicated the role that the parish played in shielding them 
from being challenged to reflect upon it too deeply. There were indications that 
parish education was seen as a way of maintaining their faith whilst they remained in 
a society which relied upon intellectualism. This form of reasoning was considered to 
be logical, highly analytical and a severe threat to religious faith if a Christian was not 
supported with proper guidance by the minister (see Chapter 9). In fact, the 
ministers' explicit refusal to accept intellectualism and 'scientific' reasoning indicated 
a fundamental disassociation of their Christian community from secular society. 
The ministers also indicated that the parish was viewed as a way of isolating 
Christians from the rest of society when discussing the perceived threat of other 
world faiths. They described the need for parishioners to be protected from 
interaction with other faiths until they were ready to be confronted by alternative 
faiths. Similarly, the ministers' denial that elements of a spiritual journey might be 
shared with other religious communities signalled their disassociation of the 
Christian 
church from all other faiths. God was portrayed as being a 
Christian deity rather 
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than a deity that other faiths could also lay claim to. In this way the interview data 
revealed similar findings to Marstin's (1979). 
This situation could sometimes appear to be at odds with their descriptions of the 
need to stimulate Christians to move into society and act as evangelists. This topic 
was not explicitly discussed by any of the respondents and the interviews did not 
offer enough data to explore this topic to any meaningful depth. However, it was 
clear that when attempting to prepare Christians to move into society as envoys for 
the Christian faith the ministers often viewed the learning provided was to make their 
Christian faith as firm and unshakeable as possible. The overall impression was that 
parish education was designed to create Christians who did not approach the 
outside world in terms of dialogical knowing. This form of understanding reflected a 
characteristic of Stage 5 faith and was something that was required for truly 
ecumenical discussion. Fowler described it as that point when a Christian was able 
to be fundamentally interested in, and open to, the views of others. Because of the 
ministers' apparent lack of understanding about the need for such a characteristic 
their descriptions of parish education were again seen to possibly promote a vision 
of maturation that did not reflect faith development. 
7 Studying the ministers' descriptions of parish education in terms of the 
different forms of Christian education 
The previous discussion has indicated the way in which the ministers' visions of 
parish education appear to differ from that of an open Christian curriculum. When 
studying them in terms of the different forms of Christian education they actually 
showed similarities with the approaches of both Christian nurture and the closed 
Christian curriculum (described in Chapter 6). These two approaches are 
theoretically incompatible. However, the interviews revealed that the ministers could 
view different groups of parishioners as requiring different forms of parish education. 
For instance, the ministers often wanted their parishioners to be helped to 
understand some of the variety of the approaches to Christian faith that existed and 
how different types of people might be attracted to these. In these cases the 
respondents' descriptions of parish education tended to reflect a closed Christian 
curriculum - although the amount of critical reflection that was 
deemed suitable for a 
parishioner could be quite small. On the other hand, the same ministers could 
describe the parish education required for those who they deemed to have a fragile 
Christian faith in terms of Christian nurture. This last approach was defined as a 
form of Christian education that existed to keep the learner convinced about the 
validity of the Christian faith without attempting to make them critically reflective on it. 
This situation indicated that a reassessment of the concept of 
Christian education 
could be required. The descriptions of an open Christian curriculum was 
based 
upon a belief that all individuals could benefit from being challenged 
to critically 
reflect upon their faith and encountering other worldviews than 
their own. However, 
if parishioners do exist whose Christian faith can be 
derailed by such an approach 
then the theory might have to be modified. Parish education would presumably 
then 
include at least two different approaches with the parishioners 
being encouraged to 
participate only in those learning opportunities geared 
for people of their level of 
development. 
At the same time, the ministers occasionally indicated 
that two or more approaches 
to teaching parishioners could coexist in the parish because parish education 
had 
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two phases. This was a concept put forward in Chapter 6 (Section 4.3.4). It was 
suggested that the teaching most suitable for a child or someone converting to 
Christianity was possibly a form of Christian nurture. This would be logical given the 
common arguments of Christian authors that Christian faith is the basis of an 
accurate understanding of the nature of reality and therefore has to be inculcated 
before a proper understanding of the world is possible. Only when this had occurred 
would it appear possible to aid the learner to become more analytical about their faith 
and begin to step outside it without losing it altogether. 
Such an understanding was most clearly illustrated in the interview with Margaret 
(M2). She thought that Christians should ideally gain some ability to reflect on their 
faith and understand that a degree of relativity existed in how Christianity has been 
interpreted. However, she indicated that preaching could be legitimately used to 
influence parishioners to have a Christian faith without it involving their intellectual 
abilities at all. She described it as a very important tool for inculcating Christian faith 
in those without it. 
8 The ministers' visions of their parishes as communal conqre-qations 
Overall, the impression given by the ministers was that they placed a higher value on 
human characteristics that were thought of as promoting the strength of the 
community than those that lead to individuality. Hull (1985) observed that this is a 
common vision amongst Christians and has repercussions for the parish education 
provided. It appears significant that the characteristics of parish education and 
teaching which issue from such a view are many of those reflected in the interviews. 
For instance, Hull points out that the result of a 'communal' vision of a congregation 
is that parish life: 
"may centre upon an emphasis on liturgy, authority, and tradition. 
Preaching may take the form of simple, moralistic homilies and there will 
seldom be any encouragement for the laity to ask fundamental questions" 
(p. 16). 
At the same time: 
"the education which takes place will tend to be of the instructional kind 
being mainly interested in transmission rather than creativity... There may 
be a strong tradition of lay passivity due partly to the reservation of 
sacramental functions to the priest" 
It is clear by the use of the term priest that this description may have been influenced 
by observations of one or two particular denominations. However, Hull's comments 
prove to be a good summation of the most common characteristics of the parish 
education as depicted in the interviews. Whilst these were not the only 
characteristics found - and some were more 'positive' than 
this - this indicates that 
to a large extent the research findings are not unusual. Whilst Hull understood there 
to be an alternative to the communal vision of the parish - one that stressed 
the 
importance of individuality - there was little evidence in the 
interviews to indicate that 
this was present in the parishes that had been visited. 
These findings are also important because, in reflecting a 'communal' vision of padsh 
education the ministers' descdptions also reflected the vision of 
the church found in 
communities composed largely of individuals with 
Stage 3 faith. This could perhaps 
support the previous chapter's suggestion that this 
form of faithing was the most 
commonly encountered in the interviews. 
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9 Conclusion 
The discussion in this chapter has made it clear that the descriptions of parish 
education provided by the respondents did not match the approach to Christian 
education that was recommended in Chapter 6. Their concepts of how to stimulate 
development were such that it was questionable whether they adequately catered for 
the educational needs of the parishioners. The model of maturation they promoted 
underplayed several essential aspects of faith development such as the critical 
reflection on encultured and socialised values or the need to enter into meaningful 
dialogue with views that are different to our own. At the same time, the ways in 
which they utilised preaching and other teaching opportunities did not appear to be 
likely to stimulate these aspects of maturation either. In consequence, the 
parishioners were not equipped to become apologists for their religion. They were 
not given the necessary skills to defend their faith through reasoned arguments that 
members of other religious faiths would be likely to find convincing. Whilst Groome 
argues that maturation comes "by the power of the intellect guided by revelation and 
the churches teaching" (1980, p. 58) it would appear that the ministers only partially 
agree with regard to the intellect. This is an aspect that they do not cultivate to any 
great degree in terms of critical reflection or knowledge of theology etc. 
The analysis has also indicated how the ministers' comments on education revealed 
a vision of the parish as a separate entity within society. The interviews indicated 
that it was seen in terms of a haven for the parishioners. It was seen to function as a 
source of nourishment for their Christian faith in a society that was often thought of 
as inimical to it. The ministers' strong sense of religious community also 
communicated itself through their depiction of the need for Christians to interact with 
the 'outside' community on their own terms. Christian faith was seen as a firm 
foundation for thought and understanding (whether tacit or not) that was 
fundamentally unyielding to non-Christian views. It did not leave itself open to being 
swayed by such understandings and parish education was seen as an important key 
to ensuring this. 
This chapter has also indicated that the structure of parish education in the ministers' 
churches was fairly static and that they had little desire to implement significant 
changes in it. In discussing this it was noted that time and resources pressures were 
an important limiting factor in the amount of growth and change that could occur in 
the parish education programmes. 
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CHAPTER11 
Conclusions, Implications and Recommendations 
I Introduction 
This chapter concludes the research. The main findings are summarised and the 
implications of these explored. Recommendations are derived from this discussion. 
as are possible avenues for future research. The chapter ends with an exploration of 
the strengths and weaknesses of this research. 
2 Conclusions 
This research set out to study Christian ministers' constructs of adult maturity and 
their impact on the parish education provided. To do this the initial research question 
had to be broken down into several component questions. These were: 
" "What were the ministers' understandings of maturity? " 
" "What were the ministers' understandings of the educational needs of 
adult parishioners? " 
" "What was the actual impact of the ministers' constructs of maturity on the 
parish education they provided? " 
At the same time the researcher used relevant available literature to discuss (i) what 
a suitable description of maturity and maturation might be, and (ii) how a suitable 
form of parish based adult education would function. In this way the ministers' 
opinions could be compared to those derived from a study of important psychological 
and educational theory. Such a comparison was intended to provide an 
understanding of the validity and relevance of the ministers' views. The conclusions 
of the discussion with regard to all of these aspects of the research are given below. 
2.1 An assessment of the nature of human maturation from readinq relevant 
literature 
A review of available literature revealed the wide variety of religious and secular 
psychological theories that attempted to describe human development. In studying 
these it became apparent that defining maturation is problematic yet vitally important. 
Our judgements about how to create a just society and the value of autonomy are 
fundamentally influenced by our own levels of maturity as well as what we consider to 
be normal human development. Consequently, having an accurate understanding of 
maturation is extremely important. The aspects of human development that might be 
implicated in maturation have been shown to be numerous but attempting to attend 
to these in any definition of maturation is necessary. 
The discussion of earlier chapters suggested that one of the most suitable theories 
for understanding maturation is that of James Fowler (1981,1984, et al). His faith 
development theory proves to be wide enough to include most of the aspects of 
human development that appear to be implicated in maturation. At the same time it 
united into one theory the writings of some of the most influential psychologists. 
However, it was also noted that, whilst Fowler's faith development theory was based 
upon both the findings of previously popular theories and the evidence from a large 
number of interviews, it was not without its drawbacks. One area of concern involves 
the influence of the authors Christian faith upon his judgements about the value of 
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some elements of maturation and the reason that humans develop as they do. it 
was also noted that Fowler's theory was not as detailed as it could be. The lack of a 
comprehensive analysis of the relationship of different aspects of faithing meant it 
was difficult to critique the validity of the theory. At the same time, in spite of the theory loosening some previous theories' linkages of maturation to age, it did not 
necessarily free itself enough from other limiting concepts of stage theory. Given the 
number of human characteristics linked to maturation it appeared unlikely that the 
stages would be quite so distinct or universally applicable and more discussion was 
needed on how the stages might interpenetrate. 
2.2 A descdption of the ideal form of 
-padsh education 
for adults dedved from reading 
relevant literature 
This research has set out an argument for accepting an open Christian curriculum as 
the most suitable educational approach for adults within a parish setting. This 
approach to Christian education was similar to that described by Astley and Day 
(1992) but was modified and expanded in the light of the works of certain religious or 
liberal educationalists and Fowler's descriptions of how to promote faith 
development. The development that it seeks to promote closely echoes the 
description of maturation in Fowler's Stages of Faith. It seeks to empower the 
parishioner to live an authentic existence with a desire to interact meaningfully with 
other cultures and faiths. 
2.3 The ministers' perceptions of maturation 
When studying the respondents' views about maturation and parish education, the 
first thing that the research found was that exploring the respondents' 
understandings of these subjects was harder than expected. The ministers did not 
necessarily have an ability to discuss the topics being studied to the level required for 
a clear understanding of their views. 
The ministers' understandings of the nature of maturity were not easily elicited and 
therefore difficult to fully document. This was for several reasons. 
Firstly, the respondents had not previously been challenged to define their 
understandings of maturity or maturation. Ministers were usually able to give a brief 
description of maturity when asked. However, once their descriptions were 
interrogated more deeply it became apparent that they were being required to study 
a previously unexplored area of their understanding. 
Ministers did not appear to have been exposed to a common discussion about 
maturity. This meant that their vocabulary was highly individual. This was true even 
though the vocabulary was nearly always based on Christian 'faith' terms. This 
vocabulary often proved problematic for the respondents when they tried to describe 
the complex concepts behind important elements of maturity. Their description of 
trust was one such area. The ministers found that they had to think about how their 
vocabulary related to it. 
Another reason for the difficulty in eliciting clear understandings of the respondents' 
constructs of maturity was that they were sometimes contradictory. 
Conflicting views 
could be found at different points in a single interview. At the same 
time the 
concepts that were described could appear to clash. One example of 
this was found 
in the discussions about how individuals came to be converted to a Christian faith. 
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The descriptions of the nature of Christian faith and the nature of divine revelation 
appeared difficult to reconcile logically. 
In spite of these problems, some areas of agreement and disagreement about the 
nature of maturity were identified. 
2.3.1 Similatities in understandin-as of matu 
It became apparent that progression was assumed to be a simple concept to 
describe. The ministers' initial reactions were that it had few component parts. 
However, statements to this effect were often undermined when later responses 
were studied. Their constructs could involve many different elements or depend on 
complex ideas. 
The ministers all thought progression was intimately linked with having a Christian 
faith. A large minority of the ministers claimed that this faith was the only factor that 
defined maturity. Some ministers (inclusivists) described some general human 
characteristics as also being involved with it. However, these were considered less 
central to progression. These responses revealed a vision of maturation as a 
hierarchy of different elements. 
Christian faith was thought to be integral to high levels of maturity. It was believed to 
comprise two closely linked elements. These were belief and trust. Belief was a 
uniquely Christian set of articles of faith -a Christian fundamental theology. This 
described the basic tenets of a Christian's faith. A few ministers associated 
maturation with a gradual honing of this theology to its core elements. This usually 
involved moving away from an initial belief that upholding aspects of a particular 
denomination's form of worship or organisation was an essential element of belief. 
Instead, the ministers described maturation as shedding them from the fundamental 
theology and concentrating on God rather than the church as an organisation. This 
was seen as a realisation that in many ways the churches rather than God chose 
how to organise themselves. This led to an acceptance of the relativity of many 
aspects of church organisation. The ministers usually viewed learning as the 
opportunity to understanding the Christian fundamental theology that they 
themselves held. 
Trust was viewed as a decision to commit oneself to the Christian fundamental 
theology. This was a difficult concept to describe from the data gathered. The 
ministers themselves had problems explaining ft. Their concept of trust depended on 
the need for a commitment to a God who was not visible. 
The ministers were adamant that mature Christians did not rely on intellectualism. 
Instead, they urged parishioners to cultivate 'wisdom$. This involved relying on 
feelings and convictions that were believed to issue from, and embody, Christian 
faith. It was shown that an important aspect of Christian action - and therefore 
maturity - relied on instinctual reactions 
to situations. A purely rational exploration of 
a situation was not considered enough to create mature action. 
The ministers' 
fundamental distrust of both intellectualism and empiricism led them to doubt the 
validity of any non-theological field of study. Psychology and 
Sociology were 
therefore not valued to any great degree in relation to exploring maturity or 
Christian 
faith. 
210 Chapter II 
The ministers' concept of autonomy proved interesting. Their views were influenced 
by their understanding of trust. Autonomy was the movement towards a complete 
reliance on God as a guide. This resembled the decentration from self that was 
described by Fowler. The ministers' views were found to reflect the paradox set out 
by Hulmes (1979) whereby autonomy is gained by becoming subservient to God. 
However, ministers' opinions differed about how this reliance on God could manifest 
itself. One group (those in Paradigm 1; see Table 1, Chapter 9) argued that a total 
reliance on God was visible in an individual's compliance with the church's rules and 
upholding the need for these. Another group felt that those dependent on God could 
still choose to challenge certain aspects of the church organisation or its ministers' 
views. The differences of opinion therefore centred on whether reliance and trust in 
God were the same as reliance and trust in a church and its ministers. It was noticed 
that although ministers might argue that it was legitimate for Christians to sometimes 
move to other denominations, the ministers' descriptions of the general Christian 
church were very biased towards their own denominations' interpretations. 
The ministers strongly believed that maturation could not be promoted by adherence 
to other world religions. Neither was it thought to be promoted by groups such as the 
Jehovah's Witnesses who were considered to be on the 'fringe' of the Christian 
church. 
2.3.2 Differences of oDinion about matu 
The data from the interviews indicated that the ministers could have significantly 
different opinions about a number of elements of their constructs of maturity: 
Some ministers viewed maturation as a gradual, lifelong process that often involved 
several distinct stages. Others viewed maturity as being gained in one transition - 
baptism into the Christian faith. 
Some ministers viewed maturation as something that could occur for non-Christians, 
even if they did not as easily gain it. Others argued that maturity was only possible 
for Christians. 
Some ministers viewed church attendance as a good indicator of maturity. Others 
believed that church attendance could not be taken as indicating maturity. They 
argued that parishioners could attend church services for a number of reasons. 
People were seen to attend for the purposes of gaining friends, for status and even 
out of habit. 
A number of ministers valued the act of questioning the decisions of church 
authorities. This was seen as a sign of using critical abilities to study the 
Christian 
faith. Other ministers saw this form of questioning as a sign of immaturity. 
Some ministers valued intellectualism in parishioners because it indicated that they 
could critically analyse subjects. Other ministers were ambivalent to 
this and felt it 
was irrelevant to maturation. 
Ministers had different opinions about the role of mental discomfort in maturation. 
Some felt that painful situations could stimulate people to change and adapt their 
lifestyles to better fulfil the Christian ideal. Other ministers argued that the presence 
of such distress was an indication of immaturity. 
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Finally, some of the ministers viewed action as a good indicator of the state of an 
individual's maturity - if they did 'good works' then they were assumed to be relatively 
mature. Other ministers argued that this was not the case. They thought that the 
motivation behind an act was the key to assessing the maturity of the person doing it. 
2.3.3 The ministers'own levels of matu 
In studying the ministers' constructs of maturity evidence accumulated that their own 
levels of maturity could perhaps be commented on in terms of the Fowler's stages. 
Definite conclusions could not be drawn about the faithing styles present but the data 
suggested that the predominant one might be that of Stage 3. Several ministers also 
revealed reasoning that reflected the faithing style of Stage 4. Due to the mixture of 
these faithing styles in some interviews it was considered possible that a number of 
the ministers were exhibiting characteristics of the halfway stages that could exist 
between Stages 3 and 4. If the faithing styles present in the interview did reflect the 
ministers' stages of development then they would appear to reflect the average level 
described by Fowler (198 1). 
These findings allowed suggestions to be made about some of the unconscious 
motivations of the ministers' descriptions of maturity and education. It also partially 
explained the largely nebulous and unexamined understandings of maturity that were 
present. 
2.4 The ministers' perceptions of parish education 
The respondents' descriptions of parish education indicated that their constructs 
were loosely organised and sometimes contradictory, but at the same time they 
shared many similarities regardless of the denomination in which the parish 
education occurred. The ministers appeared to understand that adults required 
opportunities to learn throughout life, even if they did not necessarily conceive of their 
needs in similar terms to psychologists or educationalists. They therefore 
endeavoured to provide regular learning opportunities to the parishioners, some of 
which (e. g. the study groups or one-to-one meetings) involved discussion and 
attention to matters of immediate concern to the learners (problem centred learning). 
The exploration of Christian educationalists' visions of Christian education indicated 
that there was scope for both the preaching and study group meetings to offer 
valuable opportunities for the learners even if the breadth of learning opportunities 
provided should ideally be greater. 
The ministers appeared to view parish education as having three main 
functions. 
They thought it existed: 
i) To strengthen and support the Christian faith of each parishioner. 
ii) To strengthen the Christian community 
iii) To spread the Christian faith. 
2.5 The suitability of the Ministers' understandings of parish education 
Enough evidence was found to support a claim that the respondents' 
descriptions of 
parish education were only partially able to 
fulfil the educational needs of the 
parishioners with regard to personal growth and maturation. 
This situation was found 
to be at least partially due to their understandings of 
the process of human 
maturation. 
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One important finding of the research was that the impact of the ministers' constructs 
of maturation was limited to the educational content of the parish education provided 
rather than the overall structure. It has been found that the time and place of the 
learning opportunities set up by the respondents was broadly similar across the 
denominations, with the respondents favouring a traditional structure (the one 
exception being the Roman Catholic ministers due to a diocesan imposed 
restructuring of the parish education). The discussion suggested that the ministers 
were never challenged to explore the possible need for implementing any new forms 
of educational setting such as one that studied Christian faith from a more objective 
angle or that involved interfaith discussions. It was also noted that there was little 
likelihood of the respondents building upon the structure already in existence 
because of time and resource constraints. At the same time, increasing the amount 
of education available for parishioners could be considered a relatively low priority. 
As a result of this situation the research had to concentrate on determining how the 
ministers' constructs of maturation may have affected the content of the parish 
education. It had originally been assumed that by comparing the ministers' 
descriptions of maturation with their descriptions of what parish education should 
promote it would become clear where the one had influenced the other. However, 
this was not as easy to determine as expected due to the respondents' lack of clarity 
about either subject. However, the interviews did reveal that the ministers saw parish 
education as an opportunity to offer parishioners a vision of what it was to be mature 
in terms of their Christian faith. Because their understandings of maturation were 
intimately bound up with the development of Christian faith it could be seen that they 
were therefore attempting to provide parishioners with a model of maturity for them to 
emulate or aspire to. This was shown to be an important aspect of Christian 
education and meant that it was important to ascertain how suitable these ministers' 
constructs of maturation were for being used as models of human development in 
parish education. 
The ministers' constructs of maturation were shown to have both similarities and 
dissimilarities with those of important Christian theorists such as Fowler. 
Consequently, the research concluded that the respondents' descriptions of human 
development proved to be of limited use as an instrument for addressing the 
educational needs of the parishioners. On one hand, their depiction of the ideal form 
of maturity did not include important aspects of human development that had been 
identified by Christian authors who had studied religious maturation. Because of this 
the message given to the parishioners about the nature of maturation was seen to be 
misleading. At the same time, the ministers' descriptions of human development 
meant that the value they placed on different teaching methods could differ from 
those recommended by secular or religious educationalists. For instance, with an 
understanding of Christian faith as being composed of a tacit or felt response to the 
world, the ministers could overlook the need for educational settings that stimulated 
critical reflection on it. At the same time the ministers could describe some 
parishioners as having a level of maturity that could be damaged by such reflection. 
This also led them to underplay the importance of stimulating critical reflection upon 
Christian faith when they were teaching these individuals. 
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It was concluded that the ministers' descriptions of how parish education achieved its 
aims meant that it appeared to fail to suitably address parishioners' needs in several 
areas. These were: 
i) The need to stimulate critical reflection. 
ii) The need to stimulate self-directed learning. 
iii) The need to accept periods of unease as an aspect of maturation. 
iv) The need to stimulate an interest in engaging in meaningful dialogue 
with members of other religious faiths. 
3 Implications of Research Findings 
It is clear that, in today's society, there is a great need to explore existential or 
religious questions. The literature explored in the earlier chapters indicates that such 
questioning lies at the very heart of human maturation. We appear to be structured 
in such a way that to develop we must ask difficult questions of ourselves, and court 
unease as we explore our relationship with reality and the society we inhabit. 
One of the most logical places to turn for help in such an exploration should be the 
Christian Church. The author believes that, with the correct educational approach, 
the parishes would be an ideal setting for the stimulation of personal growth for both 
Christians and non-Christians alike. In terms of what liberal educationalists require 
from a teaching environment the parish would appear ideal. The Church is not 
involved in teaching people to pass exams and is therefore not hampered by the 
need to maintain and implement syllabi. Instead, the Church appears to offer the 
opportunity for lifelong, problem-based learning. At the same time, the parish could 
be a valuable forum for interfaith dialogue. All of these factors mean that given the 
correct understanding of the educational needs of parishioners each parish could 
offer society at large a valuable educational setting. 
Unfortunately, such a vision would appear to almost impossible to implement given 
the reality of padsh education as portrayed by the respondents in this research. For 
a start, the education they descdbed appeared to be aimed almost solely at teaching 
Chdstians and those wishing to become Chdstians. Very little attempt was made to 
set up learning opportunities for others who were interested in a more general 
exploration of religious or spidtual matters. This observation led to a realisation that 
the respondents' visions of their churches' mission was somewhat limited. They 
could not see how they could help others develop unless these individuals were 
willing to become Chdstian. Nor were the respondents willing to dialogue with 
anyone from another religious faith in any meaningful way. This situation indicates 
the way in which the padshes visited in this study were missing the opportunity to 
have a significant impact on the society around them - even whilst many of them 
strove to create Chdstians who would be active evangelists within it. These padshes 
also missed out on the opportunity for learning from individuals who came from the 
dch mix of ethnic and religious groups that resided in close proximity to many of the 
churches. 
The implication of this research is that the respondents understood learning to more- 
or-less be a one way movement - flowing from the minister or Church hierarchy, 
through the congregation and out into society. Consequently, the parish education 
was not set up to make the parishioners true apologists for their religion. 
By ignoring 
the importance of interacting with other religious faiths the parish education appears 
unable to help Christians dialogue with others in a way that 
is useful to either party. 
The parishioners appear likely to end up skilled only in quoting 
Church teachings of 
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the Bible. They are left to learn for themselves how to debate religious matters in a 
way that a member of another religion could find useful. 
Given the state of the parish education in many of the ministers' parishes, it is 
possible to argue that one of the implications of this research is that attempts should 
be made to stimulate the respondents to re-evaluate the educational mission of their 
churches. However the data from the interviews also have implications for 
understanding the degree of success such an attempt might have. 
The first question raised is how the ministers could be influenced to reflect upon the 
nature of the parish education. This research has shown that they did not believe 
that critical scrutiny was necessarily important. Therefore, they would need to be 
challenged to undertake such reflection. However, the opportunities to do this would 
appear to be few and far between. The respondents did not read much educational 
literature. Nor were there many chances for them to undertake educational training - 
an opportunity they would not necessarily take up anyway. It was also noticeable 
that the ministers did not know much about any of the regional or national 
organisations that existed for promoting Christian education and organising courses. 
Even if it were possible to interest a minister in reflecting more deeply upon the 
parish education he or she promoted, it is unlikely they would want to modify it to any 
great extent. When prompted to study their views in the interviews the ministers 
remained content with the education they provided even if they had not reflected 
deeply on the subject of its suitability before. Even if the ministers became 
convinced that they should change aspects of the teaching with regard to structure 
or learning the evidence from the interview suggests that they might not be able to 
introduce them. A recurring theme throughout this research has been the presence 
of time and resource constraints that have to be taken into account. 
This last point leads to the realisation that there is another implication of the research 
findings to be explored. This relates to the fact that the ministers' duties as the chief 
educators in the parishes contributed to the busyness of their lives. The research 
showed that most of them accepted this because they believed that they were the 
ones most suited to this role. Consequently, there was a general reluctance to 
delegate educational duties to other members of the parish. 
The most prominent exceptions to this rule were the Roman Catholics. They made it 
clear that, by being asked by the Diocese to delegate nearly all of the non-preaching 
teaching duties to parishioners, they had discovered they had much more time to 
plan and implement other educational courses or study groups. It would appear that, 
if the other ministers could be persuaded to see parishioners' as having the capability 
to run aspects of parish education then they would have time to increase the number 
of learning opportunities available or attend to other matters. The stimulation of 
parishioners to take on positions of responsibility in education could certainly be of 
use in their own development. The Roman Catholics believed that 
becoming an 
educator is "empowering". Unfortunately, given the impressions gained 
in some of 
the interviews, the concept of parishioners controlling learning could appear 
threatening. 
The concept of ministers feeling threatened by certain ideas 
leads the discussion to 
point out another very important implication of the research 
findings. When the 
ministers' descriptions of maturity differ from that given 
by Fowler (1981,1984), 
Strunk (1965) and others, there is a possibility that natural human 
development may 
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alter parishioners in ways that the respondents do not value. Fowler (1981) and Hull (1985) argue that such a situation can be seen as a natural result of faith development. They both mention the problems encountered by someone who 
progresses to a stage of development above the group's average level. They believe that such an individual can find that his or her approach to the Christian faith 
stimulates a hostile reaction in the others. It was noted in the previous chapter that the respondents' descriptions of the parishes were consistent with a communal 
model. Hull (1985) comments that, in such an organisation a premium is placed 
upon conservation rather than innovation. Consequently, parishioners who attempt to think for themselves arouse suspicion. Unfortunately, for the parishioners in some 
of the parishes visited during this study, they may find that their own maturation could 
therefore bring them into conflict with their fellow Christians. 
If this is true, then any attempt to stimulate the respondents to promote an open Christian curdculurn is going to have to overcome any hostility a minister may have 
to the aspects of maturation that are supported by that educational approach. It is 
not easy to see how this can be done without a lot of effort on the part of other 
educators or Church leaders showing a marked interest in promoting this educational 
approach. 
The research findings also appear to have implications for those in charge of training 
Christian ministers. Even the respondents who had recently undergone ministerial 
training were shown to have had very little educational training. Lawson (1979) 
argues that there is a great danger in leaving people to create educational theory on 
their own. He believes that it usually results in the teaching becoming a form of 
training rather than education. Education is seen as being that form of teaching 
which stimulates critical reflection in the hope that a learner can recognise encultured 
ways of thinking. Because of the fact that learners did not receive much educational 
training and the fact that their descriptions of parish education and maturation could 
sometimes play down the importance of critical reflection, it is possible to suggest 
that the ministerial training influenced the respondents to become 'trainers' rather 
than educators. Such a possibility means that it would be important to further study 
the impact of the ministerial courses with regard to this issue. 
Before continuing it is worth noting that whilst the communal parish may have 
drawbacks, Hull (1985) indicates that stimulating the parishioners to gain greater 
autonomy of thought may also prove problematic. He describes the alternative 
model of parish function as individualistic. His description of this bears several of the 
hallmarks of a group of individuals with Stage 4 faith. The individualistic 
congregation's weakness is its emphasis on the individual's right to think for 
themselves. Hull warns that this can create a breakdown in commitment to the 
community and a tendency to be introspective. In the light of such descriptions it is 
obvious that, whilst stimulation of faith development is desirable, without a minister 
who understands the weaknesses of each stage, the congregation can become 
unbalanced. 
4 Recommendations 
This research was an initial study into the ministers' constructs of maturity and their 
impact on adult education in the parish setting. The sample chosen provided a rich 
source of data but due to the reasons set out in the chapter on methodology this 
research cannot set out recommendations for general parish education. 
It must 
limits itself to offering recommendations for the parishes in which the respondents 
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work. At the same time, care must be taken because the findings are based on the 
ministers' descriptions of the adult education present. This means that concrete 
recommendations about the way in which the parish structures its adult education 
cannot be made. Instead, the recommendations that issue from the findings involve: 
" Strategies for influencing the ministers' concepts of maturity and parish 
education for adults. 
" Useful areas of further study that can build on the data presented. 
4.1 Strategies for influencing the ministers' concepts of matudty-and padsh 
education for adults 
The findings of this research suggest several recommendations: 
Firstly, the ministers interviewed should be further stimulated to consider their 
perceptions of maturity. This would allow them to clarify their opinions on the subject. 
They should also be offered a reason for doing this. It would appear that offering 
them the opportunity to explore their views within the context of a study of faith 
development theory would be useful. In this way it might be possible for the 
ministers to develop a model of maturation that better serves the congregation's 
needs. 
The findings of this research also suggest that ministers should be stimulated to 
reconsider their opinions about the aims of parish education in relation to adult 
parishioners. The ministers have been shown to have little training in educational 
matters and a lack of knowledge about the issues that Christian educationalists 
believe to be basic to formulating successful education. 
4.2 Directions for future research 
It is clear from the previous discussion that the research findings have revealed a 
number of useful avenues for future research. 
4.2.1 Future research to further estabfish the reliabilitv of this study's findings 
Some studies would prove useful in clarifying the findings of this research and 
exploring their reliability. 
For instance, research could be undertaken to study the degree to which the 
respondents' views on maturation represented the opinions of other Christian 
ministers working in Britain. This could be done by studying the frequency with which 
the 'elements' and 'poles' of maturity described in Chapter 9 were encountered in a 
wider selection of ministers. The study could then begin to explore the universality of 
the concerns and beliefs about maturity that were described. It would be useful if the 
study could be designed in a way that revealed any regional or denominational 
variations of opinion that might exist. 
Another avenue of future research could be a study of the level of faith development 
of those ministers whose perceptions of maturation are being studied. The 
discussion in previous chapters has indicated that it is possible that the respondents' 
style of faithing influences their perceptions of maturation with regard to several 
topics such as critical reflection and the value of interacting with other religious 
groups. Consequently, a study of their level of faith development would 
help clarify 
the factors that are influencing the ministers' opinions. 
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One of the previously mentioned drawbacks of this research was that it relied on the 
ministers' descriptions of what parish education consisted of. A useful follow up to 
this research could therefore be a study of parish education through participation in it. 
This would allow a much more accurate assessment of the learning opportunities 
that were available to parishioners and the forms of teaching that occurs in them. If 
such a study was conducted in the parishes of ministers whose visions of parish 
education had been obtained then the accuracy of their descriptions could be 
explored. 
4.2.2 Research into new areas of stud 
The findings of this research also indicate several new areas in which useful study 
could be undertaken. 
It would appear that the training of Christian ministers with regard to parish education 
could be useful. The nature of the initial ministerial training courses and the provision 
of subsequent training could be studied to analyse factors such as who teaches 
them, how parish education is portrayed and what a suitable content is thought to be. 
This would allow an assessment of the courses' efficiency in raising awareness of 
relevant educational issues as well as the suitability of the training provided. 
Since the interviews in this research were completed there has been an increasing 
interest by many of the evangelical churches in running Alpha courses. This could 
offer a researcher a chance to study the impact that this course has on a ministers 
understanding of parish education. Interviewing a minister before they have 
implemented the course and again when it has been running for a while could prove 
informative in studying how the implementation of a prepared course impacts on the 
educators understanding of parish education or maturation. 
If the findings of this research were applicable to other ministers than those sampled 
then it would appear that ministers should be stimulated to modify their approach to 
parish education. However, it would be useful to study these individuals' receptivity 
to such prompting. The interviews have indicated that several factors could prevent 
the implementation of new forms of parish education. For instance, respondents 
often mentioned time and resource pressures as limiting their ability to do this. At the 
same time, some ministers were content with the parish education that was already 
provided. Because of these factors, ministers might not be receptive to being asked 
to re-evaluate their parish education and introduce changes. An analysis of their 
reasons for this would indicate the factors that need to be taken into account when 
attempting to interest ministers in improving the standard of parish education. 
Another important area of future research could be an exploration of the 
understanding of maturity and adult education by the Christian denominations as a 
whole. This would only be possible where a central organisational body existed to 
discuss or organise educational matters within a denomination. However, a study of 
the attitudes of such a body would prove useful in assessing how well the parish 
education provided by Christian ministers fulfils denomination's criteria for successful 
education. 
The present research concentrated on exploring the ministers' perceptions of 
maturation and education. However, another important area of future study could be 
to explore the parishioners' constructs of these same subjects. In 
doing this it could 
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be seen whether the ministers' views coincided with their parishioners. The study 
could begin to assess what the learners' perceptions of their own educational needs 
are and how well they believe these are being addressed. 
5 The Validity of the Research Findings - Strengths and Weaknesses of the 
Present Studv 
The following is an assessment of the research's main strengths and weaknesses. 
5.1 Strenqths of the research 
One of the primary strengths of this research is that it has initiated an investigation 
into an unexplored but important area of discussion. It has begun to explore the 
constructs of maturity, human development and parish education held by Christian 
ministers. At the same time it has begun to assess the way in which these may be 
linked. Whilst this study's findings cannot be shown to be generalisable (c. f. next 
Section) it has begun to identify relevant issues that future studies can now build 
upon. 
Another strength of the research is that it has employed an approach to sampling 
that maximised the chances of significant contrasts of views. The respondents 
selected for the interviews came from a wide selection of Christian denominations. 
The benefit of this was that it was more likely for the research to gain a broad range 
of opinions with which to work. The usefulness of such an approach has already 
been indicated during the analysis of the contrasting views found in the interviews of 
the Roman Catholic, Independent Evangelical and Anglican ministers. These proved 
to be an especially rich source of data with regard to differences of opinion about 
maturation and education. 
The response rate from the ministers was good (80%). This indicates that the data 
analysis does not have to concern itself too much with exploring whether any factors 
were creating an abnormal respondent selection. 
At the same time the interviews could be said to have largely been successful in 
terms of making the respondents as comfortable as possible. Whilst one individual 
did not appear to have enjoyed the interview and a few others seemed to be 
participating in the research out of a sense of duty, most of the others were relaxed 
and open about their views. The degree of their openness was frequently indicated 
by the fact that they discussed subjects with the researcher that they would not 
necessarily discuss with their fellow parishioners. Such instances indicated the way 
in which the collected data would appear to be an accurate portrayal of their views. 
The research proved to have been well planned with regard to using two separate 
phases of data analysis. The fact that questions that arose from the Phase 1 
interviews could be addressed in Phase 2 proved highly useful. At the same time, 
the responses of the ministers to questions about education in Phase 1 proved 
valuable for approaching the data collection in Phase 2 in a more effective manner. 
Given the complexity of the topics being studied and the difficulty in accessing many 
of the respondents' opinions, the decision to use semi-structured 
interviews was 
justified. The use of open interviews would have been unsuitable because the 
research has shown that a wide variety of subjects needed 
to be addressed to 
attempt to answer the initial research question. At the same 
time questionnaires 
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would also have been inappropriate. They are unlikely to have allowed the problems 
with language to have been rectified so quickly. This would have necessitated 
several more phases. Nor would they have allowed so many new areas of interest to 
be identified. The interviews allowed the researcher to immediately explore new 
topics as they came to light. Whilst the use of questionnaires may have meant that 
the views of many more respondents could have been gained - and the research findings would therefore be more generalisable - this would not appear to have made 
up for the lack of depth of the data. However, now that the initial research has 
indicated some of the most important factors involved in determining ministers' 
perceptions of maturation or parish education it might be possible to use 
questionnaires successfully as part of a new study. 
The fact that the interviews were all conducted by the same researcher means that 
there should have been a consistency in the way that the data was collected. At the 
same time the use of one individual to analyse the data should also have provided a 
degree of consistency in the way that the data was handled. 
5.2 Weaknesses of the research 
Some of the weaknesses of this study have already been discussed. For instance, 
in Chapter 7 it was pointed out that this was a localised study with a biased sample. 
As a consequence, this research could not use the interview data to formulate 
generalisable conclusions. Because of this it must be left to other studies to 
determine how widely applicable these findings are. It also means that the 
recommendations set out above are only applicable to the parishes of the 
respondent sample. If they are to be used to inform research or parish education 
planning in other parish settings then they must be regarded as hypothesise that 
require confirmation by further study. 
Unsurprisingly, other limitations and weaknesses became apparent after the 
research had begun over even during the final data analysis. The following 
discussion explores some of the most significant of these problems and the ways in 
which the study could be improved if it were to be repeated. 
As with any research, once the data analysis had been completed it was possible to 
see where interviews should have been modified to collect more data on a particular 
subject. In this research it became clear that it would have been valuable to further 
explore the respondents' views about the role of parish education for those wishing 
to convert to Christianity. The data analysis would have also have benefited from 
more information about who the different aspects of parish education were aimed at 
- parishioners, Christians in general or interested others. 
An important weakness of this research was the fact that it involved the assessment 
of the ministers' descriptions of parish education. It is not known how accurate their 
descriptions were. This was unavoidable because, given the practical limitations of 
undertaking this doctoral research, it proved too time consuming to attend all of 
the 
relevant study groups and services in the parishes visited. It is clear that an attempt 
to assess the content of the teaching directly would have been valuable and 
this 
could be a possible approach for future study. 
Once the interviews were initiated it became clear that a significant problem existed 
with regard to the language being used in the interview questions. 
On one hand the 
ministers found it difficult to relate the questions about education 
to what happened in 
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the parish. On the other hand, the term 'Maturity' did not play a very large part in any 
of the respondents' constructs of human development. Although changes were 
made to the interview questions to try and make them more easily understood, an issue still remains about the effects of the language used in the interviews and even the during initial contact process. 
One of the hardest aspects of interpreting the respondents' views on maturity was 
understanding what they meant by faith, belief, trust and other related terms. Given 
this situation it would possible have been useful during the planning of this research 
to have studied these subjects more deeply. The fact that it took so much time to 
understand some ministers' language may have meant the research should have 
concentrated on interviewing respondents from fewer denominations. Although the 
respondents' vocabularies tended to be highly individualised there were also 
observable denominational influences. Therefore, by interviewing ministers from only 
two or three denominations it may have been possible to alleviate some of the 
problems created by the need to interpret different vocabularies. The researcher 
would have had more time to become familiar with the vocabulary used by 
denominations being studied. 
This was not the only factor that made in difficult to collect meaningful data. Others 
also existed and together these meant that the collection of data proved to be far 
more problematic than was anticipated. This caused the researcher to reassess his 
expectations about the degree to which ministers would be able to describe maturity 
or human development. With hindsight, it is possible to see that the researcher's 
familiarity with psychology and educational theory may have led him to overlook the 
problems that others might have in discussing the topic if they have not been 
introduced to debates on the subject. A set of pilot interviews may have alerted the 
researcher to this, and would certainly have helped him formulate an approach that 
would have been proved more useful in the initial interviews of Phase 1. 
It is also possible that the researcher's previous involvement in the study of 
educational theory may have unconsciously led to him assume that the respondents 
would be more knowledgeable about educational matters than they were. Due to 
both of these situations it is possible that the initial research question was somewhat 
over-ambitious, with the researcher assuming more data would be forthcoming than 
was actually likely. 
Now that the data have been analysed it is also clear that the initial research 
question was based upon some other debatable assumptions. It was assumed that 
an individual's understanding of maturation influenced his or her understanding of 
education, and therefore influenced how they would structure it. Previous discussion 
has shown that the ministers' perceptions of maturation did not impact of the 
structure of parish education in any noticeable way. This meant that research should 
have concentrated more on studying the way in which the respondents' models of 
maturation influenced the content of parish education. Unfortunately, this did not 
become fully apparent until well into the Phase 2 interviews. Consequently, less data 
were collected with which to explore how the ministers' perceptions of maturation had 
actually influenced the parish education. 
A need for more detailed analysis of this same topic was also important 
because of 
the researcher's realisation that the relationship between perceptions of maturation 
and the perceptions of the aims of education appears to have 
been more fluid that 
expected. The original research question was based upon an assumption 
that 
221 Chapter II 
studying the respondents' perceptions of maturity would, to a large extent, inform the 
researcher of their understandings of the aims of parish education. Because most of the ministers' perceptions of maturation and education were often largely 
unstructured there was little confirmation of this belief. The interview data therefore 
raised a question as to how it was possible to prove that one view influenced the 
other. As a result of this situation the research could be said to have failed to fully 
address an aspect of the initial research question. If the research was to be 
undertaken again changes would have to be made to redress this. Alternatively, it 
could be argued that a more suitable research question should be formulated 
instead. Given the findings of the present research it is possible that, if the suitability 
of parish education is to be assessed, it is of more use to study the parish education 
offered and the ministers' views on this, than concentrating on identifying their 
perceptions of maturation separately. 
The following points are not necessarily assumed to be weaknesses in this research 
but are mentioned because they could be relevant to the readers assessment of the 
validity of the research analysis. 
The first point relates to the fact that the researcher is not a practising Christian. This 
was indicated in Chapter 8 and it is possible that commentators on this research 
could therefore ask whether the researcher could fully enter into the ministers' 
understandings of maturation, or apprehend the numinous elements of faith that 
might have informed these. Whilst there might be some validity in this question, it 
must be noted the researcher was previously a committed member of the Roman 
Catholic Church and has therefore experienced the Christian life from a believers 
standpoint. Whilst, choosing to no longer live as a practising Christian the research 
has remained interested in the field of Christian education and the potential for parish 
education to provide valuable opportunities for development. 
The final point in this section relates to the fact that this research has stressed the 
impact that the ministers' levels of faith development may have on their perceptions 
of the topics being investigated. It seems only fair to acknowledge that the 
researcher's level of the faith development could also have influenced his analysis of 
the interview data. It is not possible to actually examine what this influence may be 
without an independent assessment of the researcher's level of faith development - 
although it would appear possible that the discussion in this research might offer the 
reader some clues. 
222 Chapter II 
BIBLIOGRAPHY 
Allport, G. W. 1950. The Individual & His Religion. 
The MacMillan Company: New York. 
Almond, B. 1988. Conflict or Compromise? Religious and Moral Education 
in a Plural Context. In: McClelland, V. A. (ed. ), 1988, 
Christian Education in a Pluralist Society, Routledge: 
London, pp. 101-116. 
Arthur, C. 1985. Religion, Identity and Matudty: Some Remarks on 
Edkson's'Eight Ages of Man'and Religious Education. In: 
British Journal of Religious Education, Vol. 7, No. 2 
(Spring), pp. 48-54 + 75,1985. 
Attfield, D. 1982. Conceptual Research in Religious Education. In: Hull, J. 
(ed. ), 1982, New Directions in Religious Education, The 
Falmer Press: London, pp. 77-84. 
Astley, J. 1991. How Faith Grows: Faith Development and Christian 
Education, Church House Publishing: London. 
Astley, J. 1992. The Contours of Christian Education, McCrimmons: 
& Day, D. (eds. ) Great Wakering, Essex. 
Astley, J. 1992. Christian Perspectives on Faith Development: A 
& Francis, L. (eds. ) Reader, Gracewing: Leominster, England. 
Astley, J. 1994. The Place of Understanding in Christian Education and 
Education About Christianity, In: British Journal of 
Religious Education, 16(2), pp. 96-101,1994. 
Astley, J; 1997. Distinguishing Between Aims and Methods in RE: A Study 
Francis, L; Among Secondary RE Teachers, In: British Journal of 
Burton, L. Religious Education, 19(3), pp. 171-183,1997. 
& Wilcox, C. 
Astley, J. 1998. Faith Development 1: Faith and its Aspects. 
Unpublished unit of educational programme. 
Bailey, C. 1984. Beyond the Present and the Particular: A Theory of 
Liberal Education, Routledge and Kegan Paul: London. 
Batkin, D. 1979. No Limits to Learning: Bridging The Human Gap, 
Pergamon Press: N. Y. 
Bee, H. 1980. The Developing Person -A Life Span Approach, 
& Mitchell, S. London: Harper and Row. 
Belenky, M. F; 1988. Women's Ways of Knowing: The Development of 
Clinchy, B. M; Mind, Voice, and Self, Basic Books: New York. 
Goldberger, N. R. 
& Turule, J. M. 
Bibliography 
Bell, D. 1978. The Cultural Contradictions of Capitalism, 
. 
Basic Books: New York. 
Berger, P. L. 1966. Invitation To Sociology, Penguin: London. 
Berger, P. 1966. The Social Construction of Reality: A Treatise in the 
& Luckmann, T. Sociology of Knowledge, Penguin: London. 
Bernstein, R. J. 1983. Beyond Objectivism and Relativism: Science, 
Hermeneutics and Praxis, University of Pennsylvania 
Press: Philadelphia. 
Berridge, D. M. 1969. Growing to Maturity: Moral Development and Christian 
Education, Burnes & Oates: London. 
Bishop of Durham 1970. The Fourth Durham Report on Religious Education, 
(ed. ) National Society; S. P. C. K.: London. 
Boyd, D. R. 1986. The Ought of Is: Kohlberg at the Interface between Moral 
Philosophy and Developmental Psychology, In: Modgil, S. 
& Modgil, C. (eds. ), 1986, Consensus and Controversy, 
The Falmer Press: London. pp. 43-53. 
Brainerd, C. J. 1978. Piaget's Theory of Intelligence, 
Prentice-Hall Inc.: New Jersey. 
Brennan, G. 1984. Adult Religious Education: Theory to Practice, 
& Cronin, K. Mayhew McCrimmon: Great Wakering, Essex 
Bright, B. P. (ed. ) 1989. Theory and Practice in the Study of Adult Education, 
Radical Forum of Adult Education Series (Edited by Jo 
Campling). Routledge, London. 
British Council of 1978. The Child in the Church, London. 
Churches. 
British Council of 1981. Understanding Christian Nurture, London. 
Churches. 
Brookner, P. (ed. ) 1992. Modern ism/Postmodern ism, Longman: Singapore. 
Broughton, J. 1986. The Political Psychology of Faith Development Theory, In: 
Dykstra, C. and Parks, S. (eds. ), 1986, Faith 
Development and Fowler, Religious Education Press: 
Birmingham, Alabama. 
Brown, L. B. (ed. ) 1973. Psychology and Religion: Selected Readings, (Penguin 
Modern Psychology Readings), Penguin: London. 
Brown, L. B. (ed. ) 1985. Advances in the Psychology of Religion. (International 
Series in Experimental Social Psychology, Vol. 2), 
Pergamon Press: Oxford. 
Bibhography 
Brusselmans, C. 1980. Forward to Report of the First International Conference on Moral and Religious Development, 1980 Toward Moral , and Religious Maturity, Silver Burdett Company: 
Morristown, New Jersey, pp. ix-xii. 
Budd, R; 1967. Content Analysis of Communications, MacMillan Thorpe, R. Company: N. Y. 
& Donohew, L. 
Burgess, R. G. 1985. Issues in Educational Research: Qualitative Methods 
(ed. ). , The Falmer Press: London. 
Campbell, A. V. 1987. A Dictionary of Pastoral Care (New Library Of Pastoral 
(ed. ). Care). SPCK London. 
Carney, T. F. 1972. Content Analysis: A Technique for Systematic 
Inference from Communications, B. T. Batsford Ltd.: 
London. 
Charles, M. 1995. Pluralistic Religious Education in a Postmodern World, In: 
Religious Education (A Journal of Religious Education 
Association of USA and Canada), 90(3/4), pp. 346-359, 
1995. 
Child, D. 1986. Psychology and the Teacher (4th Ed), 
Cassell: London. 
Cohen, L. 1980. Research Methods in Education, 
& Manion, L. Croom Helm: London. 
Cohen, L. 1989. Research Methods in Education (3rd Ed), Routledge: 
& Manion, L. N. Y. 
Cole, W. 0. 1978. World Faiths in Education, George Allen and Unwin: 
Boston. 
Cole, W. 0. (ed. ) 1983. Religion in the Multifaith School, Hulton Educational: 
Suffolk. 
Concise Oxford 1995. 9tt' Edition, Delia Thompson (ed. ), Clarendon Press: 
Dictionary. Oxford. 
Cronbach, L. 1982. Designing Evaluations of Educational and Social 
Programs, Jossey-Bass: San Francisco. 
Cox, E. 1982. Educational Religious Education, In: Hull, J. (ed. ), 1982, 
New Directions in Religious Education, The Falmer 
Press: London, pp. 53-57. 
Cox, E. 1983. Problems and Possibilities for Religious Education: 
Studies in Teaching and Learning, Hodder and 
Stoughton: London. 
Bibfiography 
Cross-Durrant, A. 1987. Basil Yeaxlee and the Origins of Lifelong Education. in 
Peter Jarvis, (ed. ), 1987, Twentieth Century Thinkers in 
Adult Education, Croom Helm: London, pp. 17-37 
Crouch, M. 1962. Psychology: Belief, Harper and Row: N. Y. 
Cupitt, D. 1976a. The Leap of Reason - Studies In Philosophy and Religion 
4, Baelz, P. R. (ed. ), Sheldon Press: London. 
Cupitt, D. 1976b. The World of Science and Religion, Issues In Religious 
Studies, Sheldon Press: London. 
Cupitt, D. 1984. The Sea of Faith - Christianity in Change, B. B. C.: 
London. 
Denzin, N. 1985. The Research Act (2nd Ed), A Theoretical Introduction 
To Sociological Methods, McGraw Hill Book Company: 
N. Y. 
Denzin, N. 1989. Interpretive Interactionism, C. A. Sage: Newbury Park. 
Department of 1983. Christian Adulthood: A Catechetical Resource, 
Education United Catholic Conference: Washington DC. 
States Catholic 
Conference. 
Dewey, J. 1915. Democracy and Education, Free Press, MacMillan 
Publishing Co.: London. 
Dirks, D. 1988- Moral Maturity and Christian Parenting, In: Christian 
1989. Educational Journal, Vol. IX, No. 2, pp. 83-93,1988- 
1989. 
Dirks, D. 1989- Family and Campus: Two Community Contexts for 
1990. Development of Moral Maturity, In: Christian Education 
Journal, Vol. X, No. 1, pp. 63-72,1989-1990. 
Docherty, T. (ed. ) 1993. Postmodernism: A Reader, 
Harvester, Wheatsheaf: London. 
Douglas, B. 1984. Heuristic Inquiry: The Internal Search to Know, 
& Moustakas, C. MI Centre for Human Studies: Detroit. 
Dykstra C. 1986. Faith Development and Fowler, Religious Education 
& Parks, S (eds. ) Press: Alabama, Birmingham. 
Elias, L. J. 1980. Philosophical Foundations of Adult Education, 
& Merriam, S. Robert E Krieger Pub. Co.: Florida. 
Elias, L. J. 1983a. Psychology and Religious Education, 
Krieger Publication: Florida. 
Bibhography 
Elias, L. J. 1983b. Ecclesial Models of Adult Religious Education, In: 
Department of Education United States Catholic 
Conference, 1983, Christian Adulthood: A Catechetical 
Resource, Catholic Conference: Washington DC, pp. 3-9. 
Elias, L. J. 1993. The Foundations and Practice of Adult Religious 
Education (Revised Edition), Kdeger Publishing 
Company: Flodda. 
Ellis, R. 1997. Revelation, Wisdom and Learning from Religion: A 
Response to D. G. Aftfield, In: British Journal of 
Religious Education. 19(2), pp. 95-103,1997. 
Edkson, E. H. 1959/ Identity and the Lifecycle, W. W. Norton and Company: 
1980. London. 
Edkson, E. H. 1959. Young Man Luther, Norton: New York. 
Edkson, E. H. 1969. Ghandi's Truth, W. W. Norton: London. 
Edkson, E. (ed. ) 1978. Adulthood, W. W. Norton: London. 
Edkson, E. H. 1982. The Lifecycle Completed: A Review, 
W. W. Norton and Company: London. 
Edkson, E. H. 1986. Vital Involvements in Old Age, 
W. W. Norton and Company: London. 
Evans, P. 1975. Motivation, Methuen: London. 
Felderhof, M. (ed. ) 1985. Religious Education in a Pluralistic Society, Hodder 
and Stoughton: London. 
Fetterman, D. M. 1989. Ethnography - Step By Step (Applied Social Research 
Methods Sedes. Vol. 17), Sage Publications: London. 
Flavell, J. H. 1977. Cognitive Development, Prentice Hall: New Jersey. 
Fleck, J.; 1975. The Development of Religious Concepts and Matudty: A 
Ballard, S. Three Stage Model, In: Journal of Psychology and 
& Reilly, J. Theology, 3, pp. 156-163,1975. 
Fowler, J. 1978. Life Maps: Conversations on the Journey of Faith (2nd 
& Keen, S. Ed. ), Word Books: Texas, (Reissued 1985). 
Fowler, J. 1980. Moral Stages in the Development of Faith, In: Munsey, B. 
(ed. ), 1980, Moral Development, Moral Education and 
Kohlberg, Religious Education Press: Birmingham, 
Alabama, pp. 130-160. 
Fowler, J. 1981. Stages of Faith: The Psychology of 
Human 
Development and the Quest for Meaning, Harper and 
Row: San Francisco. 
Bibliography 
Fowler, J. 1983. Stages of Faith and Adults' Life Cycles, In: Stokes, K. 
(ed. ), 1983, Faith Development in the Adult Lifecycle, 
W. H. Sadlier: New York, pp. 179-207 
Fowler, J. 1984. Becoming Adult, Becoming Christian: Adult 
Development and Christian Faith, Harper and Row: San 
Francisco. 
Fowler, J. 1986. Faith and the Structuring of Meaning, In: Dykstra, C. and 
Parks, S. (eds. ), 1986, Faith Development and Fowler, 
Religious Education Press: Alabama, Birmingham. 
Fowler, J. 1987. Faith Development and Pastoral Care, Fortress Press: 
Philadelphia. 
Fowler, J. 1991. Weaving the New Creation, Harper and Row: San 
Francisco. 
Fowler, J; 1992. Stages of Faith and Religious Development, SCM 
Nipkow, K. E. & Press: London. 
Schweitzer, F. 
(eds. ) 
Fowler, J. 1992. Forward to Astley, J. and Francis, L. (eds. ), 1992, 
Christian Perspectives on Faith Development: A 
Reader, Gracewing: Leominster, England, pp. ix-xv. 
Fowler, J. 1994. Keeping Faith With God and Our Children, In: Religious 
Education (The Journal of Religious Education 
Association of USA and Canada), 89(4), pp. 543-560, 
1994. 
Foucault, M. 1980. Power/Knowledge; Selected Interviews and Other 
Writings 1972-77, Harvester Press: Brighton. 
Francis, L. 1990. Christian Perspectives for Education, Fowler Wright 
& Thatcher, A. Books: Leominster. 
(eds. ) 
Fransella, F. 1977. A Manual for Repertory Grid Technique, Academic 
& Bannister, D. Press: London. 
Freire, P. 1972. The Pedagogy of the Oppressed, Penguin Books: 
London. 
Freire, P. 1985. The Politics of Education: Culture, Power, and 
Liberation, MacMillan: London. 
Freud, A. 1936. The Ego and the Mechanism of Defence, Chatto and 
Windus: London. 
Fromm, E. 1949. Man for Himself, London: Routledge. 
Bibhography 
Fukuyama, F. 
Gaarder, J. 
Gadamer, H-G. 
Gaffinkel, H 
Gates, B. (ed. ) 
Gay, J; Kay, B; 
Perry, G. 
& Lazenby, D. 
Gellner, E. 
1992. The End of History & the Last Man, Penguin Books: 
London. 
1995. Sophie's World, Norton: St Ives. 
1976. Philosophical Hermeneutics, Translated and edited 
by Linge. D. E., University of California Press: London. 
1967. Studies in Ethnomethodology, Prentice Hall: London. 
1996. Freedom and Authority in Religion and Religious 
Education, Cassell Education: London. 
1986. The Future of the Anglican Colleges - Final Report 
of the Church Colleges Research Project, Culham 
College Institute: Abingdon. 
1992. Postmodernism, Reason and Religion, Routledge: 
London. 
General Synod Of 1992. Christian Education & Training for the 21st Century. 
The Church Of What Are Your Priorities? GS MISC 389, Church 
England. House Bookshop: London. 
Gibbs, J. 1985. A Response to John H. Westerhoff III, In: Felderhof, M. 
C. (ed. ), 1985, Religious Education in a Pluralistic 
Society, Hodder and Stoughton: London. pp. 75-79. 
Gilligan, C. 1982. In a Different Voice: Psychological Theory and 
Women's Development, Harvard University Press: 
Cambridge, MA. 
Glaser, B. 1967. Discovery of Grounded Theory: Strategies for 
& Strauss, A. Qualitative Research, Aldine: Chicago. 
Griffin, C. 1973. Social Control, Social Policy and Adult Education, In: 
International Journal of Lifelong Education, 2(3), 
pp. 217-244,1973. 
Gdmmitt, M. 1987. Religious Education and Human Development: The 
Relationship Between Studying Religious and 
Personal, Social and Moral Education, 
McCrimmons: Great Wakering, Essex. 
Grimmitt, M. 1994. Religious Education and The Ideology of Pluralism, In: 
British Journal of Religious Education, 16(3), 
pp. 133-147,1994. 
Groome, T. 1980. Christian Religious Education, Harper & Row: San 
Francisco. 
Bibbography 
Gross, R. D. 1987. Psychology: The Science of Mind and Behaviour, 
Hodder Stoughton: London. 
Hammersley, M. 1983. Ethnography (Principles in Practice), Tavistock 
& Atkinson, P. Publications: London. 
Hammond, M; 1991. Understanding Phenomenology, Basil Blackwell: 
Howarth, J. Oxford. 
& Keat, R. 
Hardy, D. 1985. Religious Education - Truth Claims or Meaning Giving? In: Felderhof, M. C. (ed. ), Religious Education in a 
Pluralistic Society, Hodder and Stoughton: London, 
pp. 1 01-115. 
Hards, W. J. 1980. Comparative Adult Education: Practice; Purpose 
and Theory, Longman: London. 
Hearnshaw, L. S. 1964. A Short History of British Psychology, 1840 - 1940, 
Methuen: London. 
HeIblig, M. 1993. Formation of Catholic Educational Leaders Throughout 
the Twentieth Century, In: Religious Education (The 
Journal of Religious Education Association of USA and 
Canada), 88(4), pp. 543-563,1993. 
Holloway, R 1994. Churches and How to Survive Them, Harper Collins: 
& Avery, B. London. 
Holsti, 0. R. 1969. Content Analysis for the Social Sciences, Addison- 
Wesley Publishing Co.: London. 
Holtz, B. 1996. How Do Adults Learn? The Catholic-Jewish 
Colloquiurn and the Possibilities for Personal 
Transformation, In: Religious Education (The Journal 
of Religious Education Association of USA and 
Canada), 91(4), pp. 576-581,1996. 
Horton, M. 1983. Influences on Highlander Research and Education 
Center, New Market, Tennessee, USA, In: The Danish 
Institute (ed. ), Grundvtig's Ideas in North America - 
Influences and Parallels, The Danish Institute: 
Denmark. 
Hough, J. 1988. Beyond Clericalism - The Congregation as a Focus 
& Wheeler, B. for Theological Education, Scholars Press: Atlanta. 
(eds. ) 
Huebner, D. 1986. Christian Growth in Faith, In: Religious Education, Vol. 
81(l), 1986. 
Hull, J. 1982. New Directions in Religious Education, The Falmer 
Press: London. 
Bibliography 
Hull, J. 1984. Studies in Religion and Education, The Falmer 
Press: London. 
Hull, J. 1985. What Prevents Christian Adults From Learning? 
S. C. M.: London. 
Hull, J. 1996. A Gift to the Child: A New Pedagogy for Teaching 
Religion to Young Children, In: Religious Education 
(The Journal of Religious Education Association of USA 
and Canada), 91(2), pp. 172-188,1996. 
Hulmes, E. 1979. Commitment and Neutrality in Religious Education, 
Geoffrey Chapman: London. 
Hulmes, E. 1988. Christian Education in a Multi-Cultural Society, In: A 
McClelland (ed. ), 1988, Christian Education in a 
Pluralist Society, Routledge: London, pp. 80-1 00. 
lhde, D. 1977. Experimental Phenomenology, G. P. Putnam: N. Y. 
Jackson, R. (ed. ) 1982. Approaching World Religions: World Religions in 
Education, John Murray: London. 
Jacobs, M. 1988. Towards the Fullness of Christ: Pastoral Care and 
Christian Maturity, Darton, Longman and Todd: London. 
James, W. 1985. The Varieties of Religious Experience (1902): 
Harvard Edition of the Works of William James, 
Harvard University Press: Cambridge, Massachusetts. 
Jarvis, P. 1983. Adult and Continuing Education: Theory and 
Practice, Croom Heim: London. 
Jarvis, P. (ed. ) 1987. Twentieth Century Thinkers in Adult Education, 
Croom Heim: London. 
Jarvis, P. 1990. Adult and Continuing Education: Theory and 
Practice, Routledge: London. 
Jarvis, P. 1992. Paradoxes of Learning, 
Maxwell MacMillan International Publishing: N. Y. 
Jarvis, P. & 1993 Adult Education and Theological Interpretations 
Walters, Krieger Publishing Co.: Malabar, Florida. 
N. (eds. ) 
Jarvis, P. 1995. Adult and Continuing Education: Theory and 
Practice (2nd Ed. ), Routledge: London. 
Jarvis, P. 1997. Ethics and Education for Adults in a Late Modern 
Society, NIACE: Leicester. 
Bibliography 
Jarvis, P; 1998 The Theory & Practice of Learning. Kogan Press: 
Holford, J. London. 
& Griffin, C. 
Jones, P. 1995. The Catechism and Catechesis, In: Briefing Education 
Special Edition, Catholic Education Service: London, 
1995, pp. 8-12. 
Kao, C. C. 1975. Search for Maturity, The Westminster Press: 
Philadelphia. 
Kay, W; 1996. Attitudes Toward Christianity and the Transition to 
Francis, L. Formal Operational Thinking, In: British Journal of 
& Gibson, H. Religious Education, 19(l), pp. 45-55,1996. 
Kelly, G. A. 1955. The Psychology of Personal Constructs (Vol. 1: A 
Theory Of Personality), W. W. Norton and Co.: New 
York. 
King, U. 1985. A Response to Howard W. Marraft, In: Felderhof, M. 
(ed. ), 1985, Religious Education in a Pluralistic 
Society, Hodder and Stoughton: London, pp. 92-100. 
Kirschenbaum, H. 1990. The Carl Rogers Reader, Constable: London. 
& Henderson, V. 
(eds. ) 
Knowles, M. 1970. The Modern Practice of Adult Education: From 
Pedagogy to Andragogy, Cambridge Book company: 
London. 
Knowles, M. 1982. A Theory of Christian Adult Education Methodology, In: 
Department of Education United States Catholic 
Conference, 1983, Christian Adulthood: A 
Catechetical Resource, Catholic Conference: 
Washington DC. pp. 9-16. 
Knowles, M. 1983. Andragogy An Emerging Technology For Adult 
Learning, In: Malcolm Tight (Ed. ), 1983, Adult 
Learning and Education, Croom Heim, O. U Press: 
London, pp. 53-69. 
Knowles, M. et al. 1984. Andragogy in Action, Jossey-Bass: Oxford. 
Koch, S. (ed. ) 1959. Psychology: A Study of Science Vol. 3, McGraw Hill: 
London. 
Kohlberg, L. 1969. Stage and Sequence: The Cognitive Development 
Approach To Socialisation, In; Goslin, D. A. (ed. ), 1969, 
Handbook of Socialization Theory and Research, 
Rand McNally: Chicago. 
Bibliography 
Kohlberg, L. 1976. Moral Stages and Moralisation, In: Lickona, T (ed. ), 
1976, Moral Development and Behaviour, Holt, 
Rinehart and Winston: N. Y. 
Krippendorf, K. 1980. Content Analysis: An Introduction to its 
Methodology, (Vol. 5, The Sage Comm. Text Series), 
Sage Publications: London. 
Langford, G. 1968. Philosophy and Education, Macmillan: London. 
Lawson, K. H. 1979. Philosophical Concepts and Values in Adult 
Education (Revised Edition), Open University Press: 
Milton Keynes. 
Leirman, W. 1987. Adult Education and the Challenges of the 1990's, 
& Kulich, J. Croom Helm: London. 
Levinson, D. et al. 1978. The Seasons of a Man's Life, Knopf: New York. 
Lickona. T (ed. ) 1973. Moral Development and Behaviour, 
Holt, Rinehart and Winston: N. Y. 
Locke, D. 1986. A Psychologist Among the Philosophers: Philosophical 
Aspects of Kohlberg's Theories, In: Modgil, S. & Modgil, 
C. (eds. ), 1986, Consensus and Controversy, The 
Falmer Press: London. pp. 21-38. 
Lovell, R. B. 1979. Adult Learning, Routledge: Kings Lyn. 
Luckmann, T. 1983. Lifeworld and Social Realities, Heinernann Education 
Books: London. 
Maanan, J. Van. 1988. Tales of the Field, University Of Chicago Press: 
London. 
Marstin, R. 1979. Beyond Our Tribal Gods: The Maturing of Faith, 
Orbis Books: Maryknoll, New York. 
Marvell, J. 1982. Phenomenology and the Future of Religious Education, 
In: Hull, J. (ed. ). 1982, New Directions in Religious 
Education, pp. 69-76. 
Maslow, A. H. 1970. Motivation and Personality, Harper and Row: London, 
(Originally printed in 1954). 
Maslow, A. H. 1987. Motivation and Personality (3rd Ed. ), 
Harper and Row: London. 
McClelland, V. A. 1988. Christian Education in a Pluralist Society, 
(ed. ) Routledge: 1-ondon. 
Bibliography 
McGowan, K. 1992. A Critical and Cultural Theory Reader, 
& Easthope, A. Open University Press: Buckingham. 
(eds. ) 
McKenzie, L. 1983. Foundations: The Scope, Purposes and Goals of Adult Religious Education, In: Department of Education 
United States Catholic Conference, 1983, Christian 
Adulthood: A Catechetical Resource, Catholic 
Conference: Washington DC, pp. 17-20. 
Meadow, M. 1984. Psychology of Religion - Religion in Individual & Kahoe, R. Lives, Harper and Row: Cambridge. 
(eds. ) 
Mezirow, J; 1975. Last Gamble on Education (Dynamics of Adult Darkenwald, G. Basic Education), Adult Education Association Of The 
& Knox, A. USA, Columbia University: Washington DC. 
Mezirow, J. 1990. Fostering Critical Reflection in Adulthood, (A Guide 
& Others. to Transformative and Emancipatory Learning), 
Jossey-Bass Publishers: Oxford. 
Modgil, S. 1980. Toward a Theory of Psychological Development, 
NFER Pubs: London. 
Modgil, S. 1986. Lawrence Kohlberg: Consensus and Controversy, 
& Modgil, C. (eds. ) The Falmer Press: London. 
Moore, M. 1995a. The Myth of Objectivity in Public Education: Toward the 
Intersubjective Teaching of Religion, In: Religious 
Education (Journal of Religious Education Association 
of USA and Canada), 90(2), pp. 207-225,1995. 
Moore, M. 1995b. Teaching Christian Particularity in a Pluralistic World, In: 
British Journal of Religious Education, 17(2), pp. 70- 
83,1995. 
Moran, G. 1979. Education Toward Adulthood, Paulist Press: N. Y. 
Moran, G. 1980. Education Toward Adulthood: Religion and 
Lifelong Learning, Gill and MacMillan: Dublin. 
Moran, G. 1983a. Religious Education Development. Images for the 
Future, Winston Press: London. 
Moran, G. ' 1983b. Responses from the Religious Education Perspective, 
In Stokes, K. (ed. ), 1983, Faith Development in the 
Adult Lifecycle, W. H. Sadlier: New York, pp. 149- 
177. 
Bibliography 
Moran, G. 1992. Response to William B. Kennedy, In: Religious 
Education (The Journal of Religious Education 
Association of USA and Canada), 87(4), pp. 514-320, 
1992. 
Moustakas, C. 1990. Heuristic Research: Design, Methodology, and 
Applications, G. A. Sage: Newbury Park. 
Munsey, B. 1980. Moral Development, Moral Education & Kohlberg: 
Basic Issues in Philosophy, Psychology, Religion and 
Education, Religious Education Press: Birmingham, 
Alabama. 
Nelson, C. E. 1992. Does Faith Develop? An Evaluation of Fowler's 
Position, In: Astley, J. and Francis, L. (eds. ), 1992, 
Christian Perspectives on Faith Development: A 
Reader, Gracewing: Leominster, England, pp. 62-76. 
Newbigin, L. 1982. Teaching Religion in a Secular Plural Society, In: Hull, 
J. (ed. ), 1982, New Directions in Religious 
Education, pp. 97-107. 
Neugarten, B. L. 1975. Adult Personality: Toward a Psychology of the Lifecycle, 
In: Size, W. (ed. ), 1975, The Human Life Cycle, Jason 
Aronson: New York. 
Nichols, K. 1985. A Response to Paul Hirst, In: Felderhof (ed. ), 1985, 
Religious Education in a Pluralistic Society, Hodder 
and Stoughton: London. pp. 39-55. 
Niebuhr, H. R. 1960. Radical Monotheism and Western Culture, Harper 
and Row: New York. 
Nipkow, K. E. 1985. Can Theology Have an Educational Role? In: 
Felderhof (ed. ), 1985, Religious Education in a 
Pluralistic Society, Hodder & Stoughton: London, 
pp. 97-107. 
Nipkow, K. E. 1993. Oikumene - The Global Horizon for Christian and 
Religious Education, In: British Journal of Religious 
Education, 15(2), 5-11,1993. 
Noblit, G. W. 1988. Meta-Ethnography: Synthesizing Qualitative 
& Hare, R. D. Studies (Qualitative Research Methods Series), Sage 
Publications: London. 
O'Meara, T. 1973. Religious Education for Maturity: The Presence of 
Grace, In: Religious Education, LXVIII, 4 (July- 
August), pp. 454-464,1973. 
Bibliography 
Oser, F. K. 1990. Moral Judgement, Religious Judgement, World View 
& Reich, H. and Logical Thought: A Review of Their Relationship 
(Part One), In: British Journal of Religious 
Education, Vol. 12, No. 2, pp. 94-101,1990. 
Oser, F. K. 1992. Toward a Logic of Religious Development, In: Fowler, 
J., Nipkow, E. and Schweitzer, F. (eds. ), 1992, Stages 
of Faith and Religious Development, SCM Press: 
London, pp. 101-115. 
Otto, R. 1958. The Idea of the Holy - An Inquiry into the Non- 
rational Factor in the Idea of the Divine and its 
Relation to the Rational, Oxford University Press: 
London. 
Parks, S. D. 1992a. The North American Critique of James Fowler's Theory 
of Faith Development, In: Fowler, J., Nipkow, E. and 
Schweitzer, F. (eds. ), 1992, Stages of Faith and 
Religious Development, SCM Press: London, pp. 101- 
115. 
Parks, S. D. 1992b. Faith Development in a Changing World, In: Astley, J. 
& Francis, L. (eds. ), Christian Perspectives on Faith 
Development: A Reader, Gracewing: Leominster, 
England, pp. 92-106. 
Parkyn, D. 1991- The College Campus as Context for the Development 
1992. of Moral Maturity, In: Christian Education Journal. 
Vol. XI 1, No. 1, pp. 115-121,1991-1992. 
Patton, M. Quinn. 1990. Qualitative Evaluation and Research Methods (2 nd 
Ed. ), Sage Publications: London. 
Peters, R. S. 1966. Ethics and Education, Allen and Unwin: London. 
Petrovitch, 0. 1986. Moral Autonomy and the Theory of Kohlberg, In: 
Modgil, S. & Modgil, C. (eds. ) 1986, Consensus and 
Controversy, The Falmer Press: London, pp. 85-103. 
Piaget, J. 1929. The Child's Conception of the World, Routledge and 
Kegan Paul: London. 
Piaget, J. 1932. Moral Judgement of the Child, Routledge Kegan 
Paul: London. 
Piaget, J. 1950. The Psychology of Intelligence, Routledge Kegan 
Paul: London. 
Piaget, J. 1964. The Early Growth of Logic in the Child, Routledge 
Kegan Paul: London. 
Piaget, J. 1968. Six Psychological Studies, University of London 
Press: London. 
Bibliography 
Piaget, J. 
(Elkind, D. (ed. )) 
Piaget, J. 
& Inheler, B. 
Piaget, J. 
Polanyi, M. 
Polanyi, M. 
& Prosch, H. 
Portalie, E. 
Powers, F. 
& Kohlberg, L. 
Rapaport, R. N. 
Reinharz, S 
Report of the First 
Intemational Conference 
on Moral and Religious 
Development. 
Richmond, R. C 
Roberts, M. B. 
Rogers, A. 
Rogers, A. 
Rogers, C. R. 
Rogers, C. R. 
& Stevens, B. 
Rogers, C. R 
1980. Six Psychological Studies, The Harvester Press: 
London. 
1969. The Psychology of the Child, Basic Books: New York. 
1970. The Origin of Intelligence in the Child, Routledge 
and Kegan: London. 
1966. The Tacit Dimension, Doubleday: New York. 
1975. Meaning, University of Chicago Press: London. 
1975. A Guide to the Thought of Saint Augustine, 
Greenwood Press: Westport, Conneticut. 
1980. Religion, Morality, and Ego Development, In: Report of 
the First International Conference on Moral and 
Religious Development, 1980, Toward Moral and 
Religious Maturity, Silver Burdett Company: 
Morristown, New Jersey, pp. 343-372. 
1970. Three Dilemmas In Action Research, In: Human 
Relations, 23(6), pp. 499-513,1970, Plenum Publishing 
Co. Ltd: London. 
1988. On Becoming a Social Scientist, Transaction 
Publishers: Oxford. 
1980. Toward Moral and Religious Maturity, Silver Burdett 
Company: Morristown, New Jersey. 
1972. Maturity of Religious Judgements and Differences of 
Religious Attitude Between Ages of 13 and 16 Years, 
In: Educational Review, Vol. 24, pp. 225-236,1972. 
1986. Biology: a Functional Approach (4hEd), Nelson 
House: Surrey. 
1986. Teaching Adults, OU Press: Milton Keynes. 
1992. Adults Learning for Development, Cassell: London. 
1961. On Becoming a Person -A Therapists View of 
Psychotherapy, Constable: London. 
1967. Person to Person: The Problem of Being Human, 
Souvenir Press, Condor: London. 
1969. Freedom to Learn, Merdl Publishing Company: 
London. 
Bibhography 
Rogers, W. R. 1980. Interdisciplinary Approaches to Moral and Religious 
Development: A Critical Overview, In: Report of the 
First International Conference on Moral and Religious 
Development, 1980, Toward Moral and Religious 
Maturity, Silver Burdett Company: Morristown, New 
Jersey, pp. 11-50. 
Sappington, D. & 1991- Toward an Assessment of Spiritual Maturity: A Critique 
Wilson, F. 1992. of Measurement Tools, In: Christian Education 
Journal, Vol. XII, No. 3, pp. 46-68,1991-1992. 
Sarup, M. 1993. An Introductory Guide to Post-structuralism and 
Postmodernism (2 nd Ed), Harvester Wheatsheaf: 
London. 
Schleiermacher, F 1958. On Religion - Speeches to its Cultural Despisers, 
Harper: New York. 
Schoenfeld, E. 1993. Religion, Class Conflict and Social Justice, In: Swato, 
W. H. (ed. ), 1993, A Future for Religion? New 
Paradigms for Social Analysis, Sage Publications: 
London, pp. 37-54. 
SchoolCouncil 1971. Religious Education in Secondary Schools, 
Working Paper 36. Evans/Methuen: London. 
Schutz, A. 1974. The Structures of the Life World, Heinemann: 
& Luckmann, T. London. 
Sealey, J. 1985. Religious Education: Philosophical Perspectives, 
George Allen and Unwin: London. 
Segal, R. 1997. Postmodernism and the Social Scientific Study of 
Religion, In: Religion (An International Journal). 
27(2), pp. 139-149,1997. 
Sheehy, G. 1976. Passages: Predictable Crises in Adult Life, 
E. P. Dutton: New York. 
Sherman, R. R. 1988. Qualitative Research in Education: Focus and 
& Rodman, B. W. Methods (Exploration in Ethnography Series), 
(eds. ) Falmer Press: London. 
Siegal, H. 1986. On Using Psychology to Justify Judgements of Moral 
Adequacy, In: Modgil, S. & Modgil, C. (eds. ), 1986, 
Consensus and Controversy, The Falmer Press: 
London, pp. 65-77. 
Simpkin, J. 1987. Advanced Human Biology, Unwin/Hyman: 
Chichester. 
& Williams, J. I. 
Bibliography 
Skinner, G. 1993. Religious Education: Equal but Different, In: Purnfrey, 
P. D. and Verma, G. K. (eds. ), 1993, The Foundation 
Subjects and Religious Education in Secondary 
Schools, The Falmer Press: London, pp. 57-71 
Smart, N. 1968. Secular Education and the Logic of Religion, Faber: 
London. 
Smith, M. 1986. Answers To Some Questions About Faith 
Development, In: British Journal of Religious 
Education, 8(2), pp. 79-83,1986. 
Smith, W. C. 1977. Belief and History, University Press of Virginia: 
Virginia. 
Smith, W. C. 1979. Faith and Belief, Princeton University Press: 
Princetown, New Jersey. 
Sofer, C. 1972. Organization: In Theory and Practice, Heinemann. 
London. 
Spinelli, E. 1989. The Interpreted World: An Introduction to 
Phenomenological Psychology, Sage Publications: 
London. 
Stainton-Rogers, 1996. Critical Approaches to Health Psychology, In: Journal 
W. of Health Psychology, 1(1), pp. 65-77,1996. 
Staude, J-R. 1981. The Adult Development of C. G. Jung, Routledge and 
Kegan Paul: London. 
Stokes, K. (ed. ) 1983. Faith Development in the Adult Lifecycle, W. H. 
Sadlier: New York. 
Strunk, 0. (Jnr. ) 1965. Mature Religion: A Psychological Study, Abingdon 
Press: Nashville, Tennessee. 
Swatos, W. H. 1993. A Future for Religion? New Paradigms for Social 
(ed. ) Analysis, Sage Publications: London. 
Symington, D. & 1977. A Comment on Dogmatism and Mature-Age Students, 
Boyce, M. In: Educational Review, Vol. 29, pp. 120-122,1977. 
Tannen, D. 1990. You Just Don't Understand: Women and Men In 
Conversation, Virago Press: London. 
Tennant, M. 1988. Psychology and Adult Learning, Routledge: London. 
Thornton, K. 1996. Language, Dualism and Experiential Religious 
Education: A Critical Appraisal of the Debate Between 
Adrian Thatcher and the Authors of New Methods in 
R. E. Teaching, In: British Journal of Religious 
Education, 18(3), pp. 155-165,1996. 
Bibliography 
Tillich, Paul. 1957. Dynamics of Faith, Harper Row: New York. 
Usher, R. 1989. Adult Education as Theory, Practice and Research: 
& Bryant, 1. The Captive Triangle, Radical Forum on Adult 
Education Series (Ed. Joy Campling), Routledge: 
London. 
Usher, R. 1994. Postmodernism and Education, Routledge. London. 
& Edwards, R. 
Walker, D. 1993. The Autonomous Person and Self-Directed Learning, 
In: Jarvis, P. & Walters, N. (eds. ), 1993, Adult 
Education and Theological Interpretations, Krieger 
Publishing Co.. Malabar, Florida, pp. 171-180. 
Wafts, F. 1994. The Psychology of Religious Knowing. Geoffrey 
& Williams, M. Chapman: London. 
Waugh, P. (ed. ) 1992. Postmodernism: A Reader, Edward Arnold: London. 
Weber, R. P. 1985. Basic Content Analysis (Quantitative Applications in 
the Social Sciences), Sage University Paper: London. 
Webster, D. H. 1984. James Fowler's Theory of Faith Development, In: 
British Journal of Religious Education, Vol. 7(l), 
pp. 14-18,1984. 
Westerhoff, J. (ed. ) 1972. A Colloquy of Christian Education, Pilgrims Press: 
Philadelphia. 
Westerhoff, J. 1985. Religious Education and Catechesis, In: Felderhof, 
(ed. ), 1985, Religious Education in a Pluralistic 
Society, Hodder and Stoughton: London, pp. 56-74. 
Whitehead, E. 1979. Christian Life Patterns (The Psychological Challenges 
& Whitehead J. & Religious Invitations of Adult Life), Double Day Image 
Book: New York. 
Wilhauck, S. 1996. Liturgy and Education for Justice in an Age of Disbelief, 
In: Religious Education (A Journal of Religious 
Education Association of USA and Canada), 91(3), 
pp. 352-367,1996. 
Wilkinson, 1.1989. Religious Education and the Fight Against Racism: 
Some Guidelines, In: Multicultural Teaching, 8, pp. 42- 
43,1989. 
Wilson, J. 1972. Approach to Religious Education, Farmington: 
Oxford. 
Wilson, J. 1982. Taking Religious Education Seriously, In: Hull, J. (ed. ), 
1982, New Directions in Religious Education, The 
Falmer Press, London, pp. 59-68. 
Bibliography 
Withnall, A. 1986. The Christian Churches and Adult Education: 
Reviews of Research and Practice in Adult Education, 
MACE and CAACE: Leicester. 
Yeaxlee, B. 1929. Lifelong Education, London: Cassell. 
Yinger, J. M. 1957. Religious Society and the Individual, Macmillan: N. Y. 
Yinger, J. M. 1961. Sociology Looks at Religion, Collier Macmillan: 
London. 
Bibliography 
